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Artkepsavah ruhayo devatds chhandolhir alhyadhdvan | 

Anukramanika. 

Rishis, seeking to obtain the yarious objects of their desire, 
hastened to the deities with metrical compositions.’^ 

(See p. 211 of this volume.) 



PEEFACE. 


The object which I have had in view in the series of 
of treatises which this volume forms a part, has been to 
investigate critically the most important points in the 
civil and religious history of the Hindus. Having shown 
in the First Volume thajt the mythical and legendary ac- 
counts given in the Puranas, etc., regarding the origin of 
the caste system which has long prevailed in India, are 
mutually contradictory and insufficient to establish the 
early existence of the popular belief regarding the distinct 
creation of four separate tribes, as an original and essen- 
tial article of the Brahmanical creed ; and having en- 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn, chiefly from comparative philology 
^hd from the contents of the Eigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog- 
nate races in Central Asia, and subsequently migrated 
into Northern Hindustan, wh?re the Brahmanical reli- 
gion and institutions were developed and matured; — I- 
now come, in this Third Volume, to consider more par- 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though, 
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to a jgreat extent, founded also on reasoning and specu- 
lation) profess to be mainly derived ; or with which, at 
least, they all claim to be in harmony. 

When I speak, however, of the history of the Veda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the various opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in- 
deed, we may hope that a history of the theologjpal and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, maylbe written by some com- 
petent scholar. * My own design is much more modest. 

I only attempt to show what are the opinions on the 
subject of the Veda, which have been entertained by 
certain distinct sets of writers whom I may broadly 
divide into three classes — (1) the mythological, (2) th^ 
scholastic, and (3) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brahmanas and Ujfenishads, who, like the com- 
pilers of the Puranas, frequently combine the mytho- 
logical with the theosophio element. 

The secmid, or scholastic class, includes the authors of 
the different philosophical schools, or DarSanas, with 
t|^i^ soholiasti and expositors, and the commentators 
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on the Vedas. The whole of these writers belong to 
the class of systematic or philosophical theologians ; but 
as their speculative principles differ, it is the object of 
each particular school to explain and establish the origin 
and authority of the Vedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har- 
monize with its own special tenets. 

The third class of writers, whose opinions in regard to 
the Vedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedic hymns, 
and (2) of the authors of the TJpanishads, which, though 
works of a much more recent date, and for the most part 
of a different character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Veda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con- 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, their primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
And even the authors of the” TJpanishads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which, at a subsequent period, di- 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 
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It may conduce to the convenience of the reader, if I 
furnish here a brief survey of the opinions of the three 
classes of ■writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. 

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, division, inspiration, and au- 
thority of the Vedas, 'whioh have been held by Indian . 
authors shortly before, or subsequent to, the collection of 
the Vedic hymns, and consequently embraces the views 
of the first two of the classes of writers above specified, 
viz. (1) the mythological and (2) the seholastic. In the 
first Section (pp. 3-10), I adduce texts from the Purusha 
Sukta, the Atharva-veda, the Satapatha Brahmana, the 
Chhandogya Upanishad, the Taittirlya Brahmana, and 
the Institutes of Manu, which variously represent the 
Vedas (a) as springing from the mystical sacrifice of 
Purusha ; (i) as resting on (or inhering in) Skambha ; 
(c) as cut or scraped off from him, as being his hair, 
and his mouth ; (d) as .springing from Indra; (e) as pro- 
duced from time; (/) as produced from Agni, Vayu, 

. and Surya; (y) as springing from Prajapati, and the, 
waters ; (A) as being the breathing of the Great Being ; 
(») as being dug by the gods out of the mind-ocean ; 
(j) as being the hair of Prajapati’s beard, and (A) as 
f^ing the oflfepring of Vach. 

In page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in whioh the Vedas are declared 
to have sprung from the leavings of the sacrifice (ucA- 
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In the second Section (pp. 10-14) are quoted pas- 
sages from the Yishnu, Bhagavata, and Markandeya Fu- 
ranas, which represent the four V|das as having issued 
from ^he mouth of Brahma at the creation ; several from 
the Harivamsa, which speak of the- Vedas as created by 
Brahma, or as produced from the Gayatri ; another from 
the Mahabharata, which describes them as created by 
Vishnu, or as having Sarasvati for their mother; with 
one from Manu, which declares the Vedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while- Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains passages from 
the Brahmanas, the Vishnu Purana, and the Mahabha" 
rata, in which the Vedas are celebrated as comprehend- 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source of form, 
motion, and heat, of the names, forms, and functions of 
aU creatures, as infinite in extent, as infinite in their 
essence [brahma), though limited in their forms as Eich, 
Yajush, and Saman verses, as eternal, and as forming 
the essence of Vishnu. 

The fourth Section (pp. 18-36) contains passages from 
the S'atapatha Brahmana and Manu, in which the great 
benefits resulting from the study of the Vedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated ; together with, two other texts from, the 
latter author and the Vishnu Purana, in which a certain 
impurity is predicated of the Sama-veda (compare the 
Markandeya Purana, as quoted in p. 12, where the* four 
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Vedas are described as respectively partaking diflferently 
of the character of the three Gunas, or Qualities) ; and 
some others from th%Yayu, Padma, Matsya, and Brah- 
ma- vaivartta Puranas, and the Mahabharata, and Eama- 
yana, which derogate greatly from the consideration of 
the Vedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip- 
tures. A passage is next quoted from the Mundaka 
Upanishad, in which the Vedas and their ajq)endages are 
designated as the “ inferior science,” in contrast to the 
“ superior science,” the knowledge of Soul ; and is fol- 
lowed by others from the Bhagavad Gita, the Chhan- 
dogya TJpanishad and the Bhigavata Parana, in which 
the ceremonial and polytheistic portions of the Veda are 
depreciated in comparison with the knowledge of the su- 
preme Spirit. 

The fifth Sectio’ p. 36-49) describes the division of 
the Vedas in the tnird or Dviipara age, by Vedavyasa 
and his four pupils, according to texts of the Vishnu, 
Vayu, and Bhagavata Puranas ; and then adduces a dif- 
ferent account, asserting their division in the second or 
Treta age, by the King Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is -silent regarding Pu- 
ruravas). 

• Section vi. (pp. 49-57) contains passages from the 
Vishnu and Vayu Puranas and the Satapatha Brahmana, 
regarding the schism between the adherents of the Yajur- 
veda^ as represented by the different schools of Vai^am- 
piyans and Yajnavalkya, and quotes certain remarks of 
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Prof. Weber on the same subject, and on the relation of 
the Eig and Sama Vedas to each other, together with 
some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Vedas, and of the Chandogas towards the Eig-veda. 

Sectioif vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Eig and Taittiriya Yajur Vedas, in which they both de- 
fine the characteristics of the Veda, and state certain 
arguments in support of its authority. Sayana (pp. 
68-66), after noticing the objections urged against his 
yiews by persons of a different school, and defining the 
Veda as a work consisting of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not from any human, author (compare the further 
extract from him in p. 105); and rests its authority on 
its own declarations, on its self-p 'ng power, on the 
Smyiti (i.e. non-vedic writings of eminent saints), and on 
common notoriety. He then encounters some other ob- 
jections raised against the Veda on the score of its con- 
taining passages which are unintelligible, dubious, ab- 
• surd, contradictory, or superfiuous. Madhava (pp. 66- 
70) defines ^he Veda as the work which alone reveals 
the supernatural means of attaining future felicity ; ex- 
plains that males only, belonging to the three superior 
castes, are competent to study its contents ; and asserts 
that, inasmuch as it is eternal, it is a primary and infal- 
lible authority. This eternity of the Veda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahma, 
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though, as he is free from defects, the Veda, as his work, 
is self-proved. 

Section viii.(pp. 70-108) contains the views of Jaimini 
and Badarayana, the (alleged) authors of the Mimansa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jaimini asserts that sound, or words, aift eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. This 
view he defends against the Naiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, but merely the teachers who 
studied and handed them down ; while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. Two quotations in support of the superna- 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mimansa system) and from the Vedartha-prakasa (the 
commentary on the Taittiriya Yajur-veda). ^ The argu- 
ments in both passages (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
substance anticipated in preceding summaries of tho Mj- 
mansa doctrine. In reference to their argument that no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might iuge,.that 
the dshis, the acknowle^ed utterers of the hymns. 
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might also have been their authors, is guarded against 
by the tenet, elsewhere maintained by Indian writers, 
that the rishis were merely seers of the pre-existing 
sacred texts. Some of the opinions quoted from the 
Sutras of Jaimini arp further enforced in a passage from 
the sumihary of the Mimansa doctrine, which I have 
quoted from the Sarva-darsana-sangraha. The writer 
first notices the Naiyayika objections to the Mimansaka 
tenet that the Veda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe ; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author ; (3) that the sentences of the Veda 
have the same character as all other sentences ; (4) that 
the inference, — drawn from the present mode of trans- 
mitting the Vedas from teacher to pupil, — that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Veda is in fact ascribed to a personal 
author in a passage of the book itself; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before ; (7) that though Parame^vara (God) is na- 
turally incorporeal, he may have assumed a body in order 
to reveal the Veda, etc. The writer then states the Mi- 
mansaka answers to these arguments thus : What does 
this alleged ‘production by a personal author’ {pauru- 
mean? The Veda, if supposed to be so pro- 
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duoed, cannot derive its authority (a) from inference (or 
reasoning), as fallible books employ the same process. 
Nor "will it suffice to say (i) that it derives its authority 
from its truth: for the Veda is defined to be a book 
•which proves that which can be proved in no other way. 
And even if Paramesvara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent ^khas or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Vedas, — 
an eternity which is proved by the fact of our recogniz- 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G’s, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha- 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the same general view ; and the writer then 
arrives at the conclusion, which he seems to himself to 
have trium{»hantly established, that the Veda is unde- 
rived and authoritative. 

The question of the effect produced on the Vedas by 
the dissolutions of the world is noticed in some ex- 
tracts from Patanjali’s Mahabhashya and its commen- 
tators, which have been adduced by Prof. Goldstiicker 
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in the Preface to his Manava-kalpa Sutra, and which 
I have partly reprinted in pp. 95 ff. It is admitted 
by Patanjali, that, though the sense of the Yedas is 
permanent, the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. Patanjali himself does not say what is the cause 
of this alteration in the order of the letters ; but his com- 
mentator, Kaiyyata, states that the order was disturbed 
during the great mundane dissolutions, etc., and had to 
be restored (though with variations) by the eminent 
science of the rishis. Kulluka, the commentator on 
Manu (see p. 6), maintains that the Yeda was pre- 
served in the memory of Brahma during the period of 
dissolution; and promulgated again at the beginning of 
the Kalpa, but whether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in S'ankara’s commentary on Brahma Sutra i. 3, 30, 
which I quote in the Appendix, pp. 300 ff. Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Purva Mimamsa admits 
the existence of a Deity. 

In the extract given in pp. 98-105 from his commen- 
tary on the Brahma Sutras,* Sankara, who follows the 
author of those Sutras, and Jaimini, in basing the au- 
thority of the Yedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Yeda had confessedly an origin in time, the 

^ My attention was originally drawn to this passage by a treatise, then unpublished, 
by the Bev, Prof, Baneijea, formerly of Bishop’s College, Calcutta. 
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words whicli designate those gods cannot be eternal, but 
must have originated co-evally with the created dbjects 
which they denote, since eternal words could not have 
an eternal connection with non-etemal objects. This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Veda contains no references 
to non-etemal objects) by asserting that the eternal con- 
nection of words is not with individual objects, but with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Veda to belong to 
species. Sankara then goes on to assert, on the autho- 
rity of Brahma Sutra, i. 3, 28, fortified by various texts 
from the Vedas and the Smpitis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word of the 
Vedas (see pp. 6 and 16) in the form of sphota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Veda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob- 
jects denoted by the words of the Veda cannot be eternal, 
as a total destruction of everything takes place (not, in- 
deed, at the intermediate, but) at the great mundane dis- 
solutions. The solution given is that, by the favour of 
the supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mimdane conditions ; and 
that in each successive creation everything is produced 
ei^otly the same as it had previously been. I then pro- 
fit in p. 105 to adduce a passage from Sayana, the 
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commentator on the Eig-veda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
that Brahma was the source of |he Veda, which Sankara 
interprets as containing a proof of the omniscience of 
Brahma. Sayana understands this text as establishing 
the superhuman origin of the Veda, though not its 
eternity in the proper sense, it being only meant, ac- 
cording to him (as well as to Madhava ; see p. xi.), that 
the Veda is eternal in the same sense as the aether is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the dogmas of the Vedanta, as just ex- 
pounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Vedic prescriptions as 
relate to mundane matters, and can be tested by ex- 
perience. It does not distinctly result from Gotama’s 
aphorism that God is the competent person whom he 
regards as the maker of the Veda. If he did not refer 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaiseshika Sutras, and of the Tarka 
Sangraha, as well as the writer of the Kusumanjali, 
however, clearly refer the Ve^a to Kvara (God) as its 
framer (pp. 118-133). TJdayana, the author. of the latter 
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work (pp. 128-133), controverts the opinion that the ex- 
istence of the Veda from eternity can be proved by a 
continuous tradition, as^such a tradition must, he says, 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He, therefore 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Veda ; asserting that the 
Veda is paurmheya, or derived from a personal author; 
that many of its own texts establish this ; and that the 
appellations given to its particular sakhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by Isvara, when he uttered them at the 
creation. In pp. 125 ff. I have quoted one of the Vai- 
i^eshika Sutras, with some passages from the commen- 
tator, to ehow the conceptions tho writers entertained 
of the nature of the supernatural knowledge, or intui- 
tion, of the rishis. 

Eapila, the author of the Sankhya Aphorisms (pp. 1 33 
-138), agrees with the Nyaya and Vaiseshika aphorists in 
denying the eternity of the Veda, but, in conformity with 
his own principles, differs from Gotama and Kanada in 
denying its derivation from a personal (i.e. here, a divine) 
author, because there was no person {i.e. as his commen- 
tator explains, no God) to make it. Vishnu, the chief 
of the liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassiveness, 
and no other person could have done so from want of om- 
niscienooi And even if the Veda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathejd forth by him unconsciously. Hapila agrees 
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with Jaimini in ascribing a self-demonstrating power to 
the Veda, and differs from the Vaiseshikas in not de- 
riving its authority from correct knowledge possessed by 
a conscious utterer. He proceeds to controvert the 
existence of such a thing as sphop (a modification of 
sound which is assumed by the Mimansakas, and de- 
scribed as single, indivisible, distinct from individual 
letters, existing in the form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew {a) by quo- 
tations from the aphorisms of the Vedanta and their com- 
mentator (pp. 140-145), that the author and expounder 
of the TJttara Mimanisa (the Vedanta) frequently differ 
from Jaimini the author of the Purva Mimanisa in the 
interpretation of the same texts of the TJpanishads. A 
similar diversity is next (h) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha- 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vaiseshika philosophy, who dis- 
tinctly reject the Vedantic explanations; and last of all 
[d) I have made some extracts (pp.' 177 ff.) from the 
Bhakti Sutras of S'andilya to exhibit the wide divergence 
of that writer from the orthodox views of the Vedanta' 
regarding the sense of the Vedas. In pp. 173-175 
I quote some remarks of Dr. E. Eoer, and Prof. Max 
Muller, regarding the doctrines of the Upanishads, and 
their relations to the differeat philosophical schools. 
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In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con- 
sistent texts of an earlier age which have been handed 
down by tradition as sacred and infallible, and to repre- 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine ; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal positiveness of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 179-207) some passages are 
adduced from the Nyaya-mala-vistara, and from Kulluka’s 
commentary on Manu, to show that a distinct line of de- 
marcation is drawn by the scholastic writers between the 
Yedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smriti (in- 
cluding the Darsanas, the Institutes of Manu, the Pu- 
ranas, and Itihasas, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
fer as they are founded on, and coincide with, the Veda. 
The practical effect of this distinction is, however, mucb 
lessened by the fact that the ancient sages, the authors 
of the Smyitis, such of them, I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
Shntoh as' having had access to Yedic texts now no 
iohger extaut, M having held communion with the gods, 
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and as having enjoyed a clearness of intuition into divine 
mysteries which is denied to later mortals (pp. 181-185). 
Sankara, howeyer (as shewn in pp. 184-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an TJpani- 
shad) of Kapila, who was not orthodox according to his 
Yedantic standard, to rank as an authority. In his de- 
preciation of Kapila, however, Sankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the different philosophical systems {Darsanm) no doubt 
put forward their respective opinions as true, in oppo- 
sition to all the antagonistic systems, yet in modern times 
thetBuperior orthodoxy of the Vedanta appears to be 
generally recognized; while the authors of the other 
systems are regarded, e.g. by Madhusudana Sarasvati, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Yedantic theory. The 
same view, in substance, is taken by Yijnana Bhikshu, 
the commentator on the Sankhya Sutras, who (pp. 196- 
203) maintains that Kapila’s system, though atheistic, is 
not irreconcilable with the Yedanta and other theistic 
schools, as its denial of an Kvara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which would impede their study of 
the distinction between matter and spirit. To teach 
men this dismimination, as the great means of attaining 
frnal liberation, is one of the two main objects, and strong 
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points, of the Sankhya philosophy, and here it is authori- 
tative; while its atheism is admitted to be its weak 
side, and on this subject it has no autbority. Yijnana 
Bhikshu goes on to say that it is even supposable that 
theistic systems, in order to prevent sinners from attain- 
ing knowledge, may lay down doctrines partially opposed 
to the Vedas ; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S'ruti and Smyiti. He then quotes a 
passage from the Padma Purana, in which the god Siva 
tells his consort PIrvati that the Vaisoshika, the Hyaya, 
the Sankhya, the Purva-mimansa Darsanas, and the Ve- 
dantic theory of illusion, are all systems infected by the 
dark (or tdmasa) principle, and consequently more or less 
unauthoritativo. All orthodox {dstika) theories, however, 
are, as Vijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. And as respects 
the discrepancy between the Sankhya and the Vedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Vedanta, and the discri- 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul ; and thus 
the two varying doctrines, if regarded as, the one prac- 
tical (or regulative), and the other real (or transcend- 
ental), will not be contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super- 
human Veda and its human appendages, the Xalpa 
Sutras, etc.,. as well as the Smritis, is not borne out by 
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certain texts which I had previously cited. The Brihad 
Aranyaka and Mundaka TJpanishads (pp. 8, 31) seem to 
place, all the different sorts of S'astras or scriptures (in- 
cluding the four Vedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, while the latter describes them all 
(except the TJpanishads) as being parts of the “ inferior 
science,” in opposition to the “superior science,” or 
knowledge of Brahma. In the same spirit as the Mun- 
daka, the Chhandogya IJpanishad also (quoted in p. 32 f.) 
includes the four Vedas in the same list with a variety 
of miscellaneous S'astras (which Narada has studied with- 
out getting beyond the confines of exoteric knowledge), 
and never intimates (unless it be by placing them at the 
hedd of the list) that the former can claim any superior- 
ity over the other works with which they are associated. 
As, however, Sankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Vedas and all other S'astras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Brihad Aranyaka IJpanishad to which I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Vedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu- 
merated, and its force is weakened by the tenor of the 
other passages from the Mundaka and Chhandogya 
TJpanishads, while any such distinction is repudiated in 
the statements of the Itihasas and Furanas quoted in 
pp. 27-30 and 106. 



XX17 


PEEFACE. 


In the twelfth Section (pp. 207-217) the. arguments 
in support of the Veda, adduced in the philosophical 
systems, and by the various commentators, as above,sum- 
marised, are recapitulated, and some remarks are made 
on these reasonings. My observations are intended to 
shew that the arguments in question are inconclusive, or 
assume the points to be established ; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which have 
occurred in time, are undoubtedly mentioned in the 
Vedas. This as we have seen (above, p. xvi.) is ad- 
mitted by S'ankara. 

The Second Chapter (pp. 217-286) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedio hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com- 
positions, or as (presumably) the compositions of their fore- 
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con- 
tain a collection of passages from the Big-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modem, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the pakers, febricators, or generators of the hymns ; with 
ediditioi^ texts in which such authorship appears 
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to be implied, tbougb it is not expressed Section fourth 
(pp. 245-283) contains a variety of passages from the 
same Teda, in which (1) a superhuman character or super- 
natural faculties are ascribed to the earlier rishis; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Vedic pantheon. To illustrate, and render more intel- 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267 - 273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards entertained a similar belief. 
I then advert (pp. 273 -274) to the remarkable diverg- 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274-275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con- 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the gods. Then follow (pp. 
275»-279) some further texts from the Eig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. These are succeeded (pp. 279- 
283) by a few quotations from the same Yeda, in which 
the authors complain of their own ignorance ; and by a re-- 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the Yeda, and its capability of imt)arting uni- 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 



PEEFAOB. 


zxvi 

of later theorists^^for while the former looked upon the 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard 
the Veda as eternal, or refer it to the eternal Brahma, or 
I^vara, as its author. The fifth and last Section (pp. 
283 - 286) adduces some texts from the Sveta^vatara, 
Mundaka and Chhandogya Upanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors ; and refers to the similar claims set up on 
their own behalf by the writers of the Itihiisas and Pu- 
ranas, as shewn in the passages quoted in pp. 27-30. 

"With all its imperfections this volume may perhaps 
possess a certain interest, not only for the student of 
Indian history, but also for the divine and the philo- 
sopher, as furiSshing a few doeuments to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 
— a course which, quite independently of the merits of 
the different tenets involved in the enquiry, will, I 
think, be found to present a remarkable parallel in 
various respects to that which is traceable in the his- 
tory of those religious systems with which we are ipost 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unartioulated 
beliefe, was succeeded by a period of criticism and spe- 
culation, when the floating materials handed down by^ 
preceding generations were compared, classified, recon- 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows : 
^fln regard to. the texts quoted from the Eig-veda, I 
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have derired the same sort of assistanef from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Volume, p. vi. I am also 
indebted for some of the Vedic texts to Boehtlingk 
and Koth’s Lexicon.” 

A comparison of the former edition with the present 
will shew that considerable alterations and additions 
have been%iade in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work ; and various other 
passages have been transposed. The principal additions 
will bo found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
1850“.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow- 
ledged in the notes. My thanks are especially due to 
Professors Goldstiicker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and philosophical character, 
quoted either in the body of the volume or in the Appen- 
dix, — corrections which are incorporated in the text, — as 
well as for some further remarks and suggestions which 
will be found in the notes or Appendix. I am also under 
^obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Eig- 
veda cited in the Second Chapter. 

Edinbukoh, J • MUIR. 

N<yoen^^ 1868. 
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4 „ Before FrajapaUr insert xi. 243. 

2 „ For dhvanitvani read dhvanitam* 

16. The same correction. 

22. For Vanap. read S'antip, 

6. For sabdad'ikshiter read sahdad Ikshiter. 
16. For chaindri~ read eha tndri-. 

31, For parafvou- read paraivo-, 
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12. For vi. 62, 3 read vi. 26, 3. 
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”V"01L.TJ3^E THIEE. 


CHAPTER I. 

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS 
SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OF 
THE HYMNS OF THE RIG-VEDA. 

In the preceding volumes of this ijEork' I have furnished a general 
account of the ancient Indian writings, which are comprehended under 
the designation of Veda or S'ruti. These works, which, as we have 
seen, constitute the earliest literature of the Hindus, are broadly divi- 
sible into two classes : (1) The Mantras or hymns, in which the praises 
of the gods are celebrated and their blessing is invoked ; (2) the Brah- 
manas, which embrace (<r) the liturgical institutes in whioh^ the cere- 
monial application of these hymns is declared, the various rites of sacri- 
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and (J) the Aranyakas,® and Upanishads (called also 
Yedantas, t.e. concluding portions of the Yedas), which in part possess 
the same character as some of the earlier portions of the Brahmanas, and 
are in part theological treatises in which the spiritual aspirations which 

* See Vol. I, pp. 2 if, and Vol. II. pp. 169 ff. See also Professor Max Muller's 
History of Ancient Sanskrit Literature. 

* For more precise information see Muller’s Anc. Sansk. Lit. pp. 313 ff. from which 
it will be perceived that oidy some of the Aranyakas form part of the Brahmapas, and 
that two of the Upanishads are included in a Sanhita. 
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were gradually developed in the minds of the more, devout of the 
Indian sages are preserved. It is, therefore, clear that the hymns con- 
stitute the original and, in some respects, the most essential portion of the 
Veda ; that the Brahmanas arose out of the hymns, and are subservient 
to their employment for the purposes of worship ; W’hile the Upanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in the hymns and in the older 
portion of the Brahmanas, are much further matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with referring the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor rf. H. Wilson’s translation of the 
earlier portion of the Big-veda, to his prefaces to the several volumes, 
to Professor Max Muller’s History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Boyal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Eig-veda. In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects of their worship, 
with those representations of the deities who bore the same names, 
which occur in Indian writings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers, 
ancient and modern, in regard to the origin and authority of the Vedas. 
With this view I have collected from some of the later hymns, from 
the indiefn writings of the middle and later Vedio era (the Brahmanas 
and Upanishads) as well as from the books, whether popular or scien- 
tific, of the post-vedic period (the Puranas, the Itihasas, the Institutes 
of Manu, the aphorisms of the Dar^anas, or systems of philosophy, and 
their commentators, and the commentaries on the Vedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
d^&ible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Vedas 
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are mutually conflicting. In some passages they are said to have been 
created by Prajapati from fire, air, and the sun, or by some other 
process. In other texts they are said to have been produced by 
Brahma from his different mouths, or by the intervention of the 
Gayatrl, or to have sprung from the goddess Sarasvat!, or to have 
otherwise arisen. I proceed to adduce these several passages. 

Sect. I. — Origin of the Vedas according to the Purusha-suJctaf the 

Atharva-veda^ the Brdhmanas, Upanishadsj and Institutes of Manu. 

Purusha-suhta, — In the ninth verse of this hymn (Rig-veda, x. 90, 
already quoted in VoL I. pp. 8 and 9) the three Yedas are said to have 
been produced from the mystical victim Purusha : Tasmdd yajndt 
sarva-hutah richah samdni jajnire | chhandamsi jajnire tasmdd yajus 
tasmdd ajdyata | ^‘Prom that universal sacrifice sprang the rich and 
saman verses : the metres sprang from it : from it the yajush arose.*'* 

This is the only passage in the hynms of the Rig-veda in which the 
creation of the Vedas is described. 

In the Atharva-veda the following texts refer to that subject : 

X. 7, 14. Yattra rishayah prathamajdh richah sdma yajur mahi 1 
ekarshir yasminn drpitah Skamhham tarn hruhi katamah svid eva sah j 
.... 20. Yasmdd richo apdtaJcshan yajur yasmdd apdkashan | sdmdni 
yasya lomdni atharvdngiraso mukham | Skamhham tarn hruhi katamah 
svid eva sah | 

“ Declare who that Skambha (supporting-principle) is in whom the 
primeval rishis, the rich, saman, and yajush, the earth, and the one 

rishi, are sustained 20. Declare who is that Skambha from 

whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the stoan verses are the hairs, and the verses of 
Atharvan and Angiras the mouth,** 

’ The word in whatever sense we are to understand it, occurs in R.V. viii. 
19, d : Yah samidhd yah ahuti yo vedena daddaa martyo agnaye | yo namasd svadhva- 
rah I e. Tasya id arvanto ramhayante dsavas tasya dyumnitamam yaiah | na tarn 
amho deva^kritam kutaa chana na martya-hritam nasat | The horses .of that mortal 
who, devoted to sacrifice, does homage to Agni with fuel, with an oblation, with ritual 
knowledge (?), with reverence,— (6) speed forward impetuously ; and his renown is 
most glorious. No calamity, caused either by god or by man, can assail him from 
any quarter.” 
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xiii. 4, 38. 8a vat righhyo ajdyata tasmdd richo ajdyanta | 

He (apparently Indra, see verse 44) sprang from the pich verses : 
the rich verses sprang from him/’ 

xix. 54, 3. Kdldd riehah samahhavan yajuh hdldd ajdyata |' 

“ From Time the rich verses sprang : the yajush sprang from Time.” * 
The following texts from the same Veda may also be introduced here : 
iv. 35, 6. Yasmdt pakvdd amritam samhalhuva yo gdyatrydh adhi- 
patir hahhuva ] yasmin veddh nihitdh visvarupds tenaudanmdti tardmi 
mrityum | 

overpass death by means of that oblation {odana\ from which, 
when cooked, ambrosia {amrita) was produced, which became the lord 
of the Gayatri, and in which the omniform Vedas are comprehended.” 

vii. 54, 1. Michayn sdma yajdmahe ydhhydyn karmdni kurvate j ete sadast 
rdjato yajnafh deveshu yachhaiah | IticJiam sdma yad aprukshatn havir 
(jo yajur halam | eslia md tasmdd md himsld vedah prishtak iachipate j 
“ We worship the Tlich and the Saman, wherewith men celebrate 
religious rites, which shine in tho assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Kich and the Saman for 
butter and for vigour, and the Yajush for strength, — let not the Veda, 
so asked, destroy me, o lord of strength (Indra).” 

Tho next passage is from the S'atapatha Brahmana, xi. 5, 1 ff. : 

Prajdpaiir vai idam agre dsid ekali eva | so ^kumayata sydm prajdyeya 
iti I So^Srdmyat sa tapoHapyata | tasmdeh chrdntdt tepdndt trayo lokdh 
asrijyanta prithivy antarikshayh dyauh | sa imams inn loka.n ahhitatdpa | 
Uhhyas taptelhyas trmi jyotimsJiy ajdyanta agnir yo 'yam pavate suryah 1 
sa imdni trini jyoiimshy ahhitatdpa | tehhyas taptehhyas trayo veddh 
ajdyanta agner rigvedo vdyor yajurvedah surydt sdmavedah | sa imams 
trin vedan ahhitatdpa | tehhyas taptehhyas trini ^ukrdny ajdyanta hhur 
ity rigveddd Ihuvah iti yajurvedat svar iti samavedut | Tad rigvedenaiva 
hotram akurvata yajurvedena ddhvaryavain samavedena udgitham | yad 
eva trayyai vidydyai sukram tena hralmatvam uchchakrdma. 

**Prajapati was formerly this universe \i.e, the sole existence], one 
only. Hejiesirod, ‘may I become, may I be propagated.’ He toiled 

s * ^ my translation of the entire hymn in the J oumal of the Roy. As. Soc. for 
1805, p. 381. The Vishnu Purana, i. 2, 13, says: Tad eva sarvam evaitad vt/aktd~ 
mj^ia^svarupavat ) tatha purmha^rupena kdla^rupena oha sthiiam | “ This (Brahma) 
is all this universe, existing both as the perceptible and the imperceptible ; existing 
ilsa in the forms of Purosha and of Kula (Time).*' 
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in devotion, he performed austerity. From him, when he had so 
toiled, and performed austerity, three worlds were created, — earth, air, 
and sky. He infused warmth into thq^e three worlds. From them, 
thus heated, three lights were produced, — Agni (fire), this which 
purifies {i.e. Pavana, or Vayu, the wind),® and Surya (the sun). He 
infused heat into these three lights. From them so heated the three 
Vedas were produced, — the Rig-veda from Agni (fire), the Yajur-veda 
from Vayu (wind), and the Sama-veda from Surj^a (the sun). He 
infused warmth into these three Vedas. From them so heated three 
luminous essences were produced, — bhuh from the Hig-veda, bhuvah 
from the Tajur-veda, and svar from the Sama-veda. Hence, with the 
Rig-veda they performed the function of the hotri; with the Yajur- 
veda, the office of the adhvaryu ; with the Sama-veda, the duty of the 
udgatri ; while the function of the brahman arose through the luminous 
essence of the triple science [e.^. the three Vedas combined].** 

Chhdndogya TJpanishad . — A similar passage (already quoted in Volume 
Second, p. 200) occurs in the Chhandogya Upanishad (p. 288 of 
Dr. Rdcr*s cd.) : 

Prajdpatir lohdn dbhyatapat | teshdiri tapyamdndndm ramn prdhrihad 
agnim prithivydh vdyum antarikshdd ddityain divah \ sa etas tisro devatdft 
alhyatapat | tdmm tapyamdndndm rasdn prdhirihad agner richo vdyor 
yajumsJii sdma dditydt | sa etdih trayim vidydm dbhyatapat | tasyus 
tapyamdndydh rasdn prahrihad Ihur iti righhyo Ihuvar iti yajurhhyah 
Bvar iti sdmalhyah \ 

“ Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their essences, viz. Agni (fire) from the earth, Vayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, — from Agni the rich verses, from Vayu the yajush 
verses, and from Surya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences, — 
from rich verses the syllable bhuh, from yajush verses bhuvah, and 
from stoan verses svar.*’ ® 

^ See S'atapatha Brahmaua, vi. 1, 2, 19 : . . . ayatn eva sa Vdyuryo *yam pmaU 
* . . “ This is that Vayu, he who purifies.” 

* Passages to the same effect occur also in the Aitareya (v. 32-34) and Kaushl- 
tak! Brahmanas. That in the former will be found in Dr. Hang’s translation of the 
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Manu * — The same origin is assigned to the three Yedas in the follow- 
ing verses from the account of the creation in Manu, i. 21-23, where 
the idea is no doubt borrowed^rom the Brahmanas : 

Sa/rveshoM tu sa ndmdni karmuni cha prithah prithak | Yeda-^kaMelihya 
evddau prithah samsthdi cha nirmame | Karmdimandfh, cha devandm so 
^srijat prdnindm prabhuh \ sddhydnam cha ganam sdkshmam yajnafh 
chaiva sandtanam | Agni-vdyu-racibhyas tu trayam brahma sandtanam [ 
dudoha ycyna-siddhyartham rig-yajuli-sdnia-lahshanam \ 

^*He [Brahma] in the beginning fashioned from the words of the Veda 
the several names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of active and living deities, and 
of Sadhyas, and eternal sacrifice. And in order to the performance of 
sacrifice, he drew forth from Agni, from Vayu, and from Surya, the 
triple eternal Veda, distinguished as Eich, Yajush, and Saman.” 
Kulluka Bhatta, the commentator, annotates thus on this passage : 
Sandtanam nityam | vedapaurusheyatva ~ paksho Manor abhimatah | 
purva-halpe ye vedds te eva Paramdtmchmurtter Brahmanah sarvajnasya 
smrity-drudhah | tan em kalpdddv agni-vdyu-ravibhyah dchakarsha ] 
irautai cha ay am artho na iankaniyah | tathdcha srutih | “ agner rigvedo 
\idyor yagurvedah dditydt sdmamdah iti | 

‘‘The word sandtana means ‘ eternally pre-existing.^ The doctrine 
of the superhuman origin of the Vedas is maintained by Manu. The 
same Vedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. It was those same Vedas that, in the beginning of 
the [present] Kalpa^ he drew forth from Agni, Vayu, and Surya : and 
this dogma, which is founded upon the Veda, is not to be questioned, 
for the Veda says, ‘ the Rig-veda comes from Agni, the Yajur-veda from 
Vayu, and the Sama-veda from Surya.’ ” 

Another commentator on Manu, Medhatithi, explains this passage in 
a more rationalistic fashion, “ by remarking that the Eig-veda opens 
with a hymn to fire, and the Yajur-veda with one in which air is men- 
tioned.”— -Colebr. Misc. Ess. i. p. 11, note. 

Brabmana ; and tbe one in tbe latter is rendered into German by Weber in bis Ind. 
Sttid. ii. 303 ff. 

^ ‘ V'^nllilka explains this to mean, Having understood them from the words of 
{Vida^dahdtbhyul^ em magamyd). 
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To the verses from Manu (i. 21-23) just cited, the following from 
the second hook may be added, partly for the pui*pose of completing 
the parallel with the passages previously adduced from the S'atapatha 
Brahmana and the Chhandogya Upanishad : 

Manu, ii. 76 ff. Ahdram chdpy ukdram cha mahdram cha Prajdpatih 1 
Veda-trayad niraduhad hhur lihuvah svar ititi cha | 77. Trihhyah eva tu 
vedehhyah pddam pddam aduduJiat | ity richo^sydh sdvitrydh 

parameshthl prajdpatih \ .... 81. Orlikdra-purvikds tisro mahdvydh-^ 
ritayo ^vyaydh \ Tripadd chaiva gdyatrl mjneyam Brahmano mukham, 

76. ‘‘Prajapati also milked out of the three Vedas the letters ay u, 
and w, together with the words hhuhy hhuvahy and svar, 77. The same 
supreme Prajapati also milked from each of the three Vedas one of the 
[three] portions of the text called sdvitrl [or gdyatri']y beginning with 
the word tat,^ .... 81. The three great imperishable particles (i/m A, 
hhuvahy svar) preceded by ortiy and the gdyatrl of three lines, are to be 
regarded as the mouth of Brahma.^’ 

The next passage, from the S'atapatha Brahmana, vi. 1, 1, 8, first 
speaks generally of Prajapati creating the three Vedas, and then after- 
wards, with some inconsistency, describes their production from the 
waters : ® 

Bo "'yam purushah Prajdpatir akdmayata hhdydn sydm prajdyeya 
iti I so Hrdmyat sa tapo Hapyata | sa irdntas tepdno brahma eva pratha- 
mam asrijata trayim eva vidydm ( sd eva asmai pratishthd ^hhavat | tas- 
mdd dhur “ brahma asya sarvasya pratishthd ” iti | tasmdd anuchya 
pratitishthati \ pratishthd hy eshd yad brahma \ tasydm pratishthdydm 
pratishthito Hapyata | 9. Bo ^po Hrijata vdchah eva lokdt | vdg eva asya 
sd Hrijyata | sd idafh sarvam dpnod yad idam kincha | yad dpnot tasmdd 
dpah I yad avrinot tasmdd vdh | 10. Bo^kdmayata abhyo^dbhyo^dhi 
prajdyeya iti | so ^nayd tray yd vidyayd saha apah prdviiat \ tatah 
andam sama/oarttata | tad abhyamrikat | ^^astv'^ ity *^astu bhuyo Htv^^ ity 
eva tad ahravU | tato brahma eva prathamam asrijyata trayy eva vidyd | 
tasmdd dhur brahma asya sarvasya prathamajam ” iti 1 api hi tasmdt 
purushad brahma eva purvam asfijyata tad asya tad mukham eva 
asrijyata | tasmdd anuchdnam dhur ** agni-halpah ” iti | mukhafh hy 
eiad agner yad brahma 1 

* This text, Rig-veda, iii. 62, 10, wiU be quoted in the sequel. 

* This passage with the preoediug context is given in the Fourth Volume of this 
work, pp. 18 f. 
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** This Male, Prajapati, desired, ‘May I multiply, may I be propa- 
gated.' He toiled in devotion ; he practised austere-fervour. Having 
done so he first of all created sacred knowledge, the triple Yedic science. 
This became a basis for him. Wherefore men say, ‘ sacred knowledge 
is the basis of this universe.' Hence after studying the Yeda a man 
has a standing ground ; for sacred knowledge is his foundation. Resting 
on this basis he (Prajapati) practised austere-fervour. 9. He created 
the waters from Yach (speech), as their world. Yach was his : she was 
created. She pervaded all this whatever exists. As she pervaded {apnot)y 
waters were called ‘ apah.’ As she covered {avrinot) all, water was called 
‘ var.' 10. He desired, * May I be propagated frpm these waters.' Along 
with this triple Yedic science he entered tjjjp waters. Thence sprang 
an egg. He gave it an impulse ; and said, ‘ Let there be, let there be, 
let there be again.' Thence was first created sacred knowledge, the 
triple Yedic science. Wherefore men say, ‘ Sacred knowledge is the 
first-born thing in this universe. Moreover, it was sacred knowledge 
which was created from that Male in front, wherefore it was created as 
his mouth. Hence they say of a man learned in the Yeda, ‘ He is like 
Agni; for sacred knowledge is Agni's mouth.' " 

The next passage from the Taittiriya Brahmana, ii. 3, 10, 1, briefly 
states that the Yedas were created after Soma : 

Frajdpatih Somam rdjdnam asrijata | tarn trayo veddh anv asrijyanta \ 

“Prajapati created king Soma. After him the three Yedas were 
created." 

The same Brahmana in other places, as hi. 3, 2, 1, speaks of the 
Yeda as derived from Prajapati {Prdjdpaiyo vedah), 

S'atapatha Brahmana, — According to the following passage of the 
S'atapatha Brahmana, xiv. 5, 4, 10 (=Brihad Aranyaka TJpanishad, 
p. 465 of Roer's ed. and p. 179 of trans.) the Yedas, as well as other 
S'astras, are the breath of Brahma : 

Sa yathd ardredhagner ahhydhitat prithag dhumdh viniicharanti evaM 
mi are ^sya mahato hhntaBya nisvasitam etad yad rigvedo ydjurveda^ 
idmavBdoHharvdngiramh pmdnam vidya upanishadah ihJedf^ 

gUtrdny muvyakhyandni vydkhydndni asyaiva etani sarvani nika- 
Biidni I 

“As from a fire made of moist wood various modifications of smoke 
bo the breathing of this great Being the Rig-veda, the 
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Yajur-veda, tlie Sama-veda, the Atharvangirases, the Itihasas, Puranas, 
science, the TJpanishads, verses {ilohas)^ aphorisms, comments of dif- 
ferent kinds — all these are his breathings.” 

It is curious that in this passage the Vedas appear to be classed in 
the same category with various other works, such as the Sutras, from 
some at least of which (as we shall see further on), they are broadly 
distinguished by later writers, who regard the former (including the 
Brahmanas and TJpanishads) as of superhuman origin, and infallible 
correctness, while this character is expressly denied to the latter, which 
are represented as paurusheya^ or merely human compositions, possessed 
of no independent authority. 

In the Brihad Aranyaka Upanishad (pp. 50-53 of Dr. Boer’s cd.) 
Prajapati [identified with Death, or the Devourer] is said to. have pro- 
duced Vdeh (speech), and through her, together with soul, to have 
created all things, including the Vedas : 

Sa tayd vdchd tena dtmand idam sarvam asrijata yad idaih Icincha 
richo yajumshi sdmdni chhanddmsi yajndn prajdh pasun 1 

‘‘By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, creatures, and animals.” 

And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri- 
had Aranyaka Upanishad) it is said : 

Trayo veddh ete eva | vdg eva rig-vedo mano yajur-vedah prdnah sdma- 
vedah \ 

“ The three Vedas are [identifiable with] these three things [speech, 
mind, and breath]. Speech is the Big-veda, mind the Yajur-veda, and 
breath the Sama-veda.” 

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives 
a singular account of the production of the Vedas : 

^^Samudre tvd sadane sddaydmV^ iti ] Mano vai samudrak | manaso vai 
mmudrad vdchd ^Ihryd devds trayim vidydm nirakhanan | tad esha iloko 
^bhyuktah ^*ye{yat}) samudrad nirakhanan devds tikshndlJiir ahhrilhih | 
sudevo adya tad vidyad yatra nirvapanafh dadhur ” iti \ manah samudro 
vdk tlkshnd ^hhris trayi vidyd nirvapanam | etad esha iloko ^hhyuktah | 
manasi turn sddayati | 

‘I settle thee in the ocean as thy seat.’'® Mind is the ocean. 

I am indebted to Professor Aufrecht for the ibllowing explanation of this formula, 
whioh is taken from the Vajasaneyl Sanhita, xiii. 53. The words ore addressed to a 
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From the mind-ocean with speech for a shovel the gods dug out the 
triple Yedic science. Hence this verse has been uttered ; ‘ May the 
brilliant deity to-day know where they placed that offering which 
the gods dug out with sharp shovels.' Mind is the ocean ; speech is the 
sharp shovel; the triple Yedic science is the offering. In reference 
to this the verse has been uttered. He settles it in Mind." 

The next passage from the Taittiriya Brahmana, iii. 39, 1, speaks of 
the Yeda as being ** the hair of PrajapatPs beard" {Prajdpaier vai 
etdni imasruni yad vedah). The process of its germination is left to the 
imagination of the reader. 

In another text of the same Brahmana, Yach (speech) is called the 
mother of the Yedas : 

ii. 8, 8, 5. Vdg aJesharam prathamajd ritasya veddndm mufdamritasya 
ndhhih \ sd no jusKund %ipa yajnam dgdd avantl devl suhavd me astu | 
yam risJiayo mantra-'krito manUhinah anvaichhan devds tapasd iramena | 

“Yach (speech) is an imperishable thing, and the first-born of the 
ceremonial, the mother of the Yedas, and the centre-point of immor- 
tality. Delighting in us, she came to the sacrifice. May the pro- 
tecting goddess be ready to listen to my invocation, — she whom the 
wise rishis, the composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion," 


Sect. II. — Origin of the Vedas according to the Vishnu, Bhdgavata, and 
MarJeandeya Purunas, the Harivam^a, the Mahdhhdrata ; eternity of 
the Veda ; miscellaneous statements regarding it. 

In the Yishnu and Bhagavata Puranas we find a quite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been created by the four-faced Brahma from his several 
mouths. Thus the Yishnu Purana says, i. 6, 48 ff, : 

Qdyatraih cha richak chaiva trivrit-sdma-rathantaram 1 Agnishtomam 
cha yajndndrh nirmame prathamdd muhhdt j yajumshi traishfulhani 
ehhandafk stomaih panchadakafh tathd | Vrihat sdma tathokthyafn cha 
dakshindd asrijad muhhdt | sdmdni jagati-chhandah stomafh saptadaia^ 

brick at the time when the hearth {chityd) for the reception of the sacred fires is being 
coilStineted. As the bricks are severally called gpasya (properly < efiScacious,* but 
di^ved ffom dtp) they are adihessed as if placed in various parts of water 
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tathd I vairupam atirdtram cha paschimdd asrijad mukhdt j eJcavimiam 
atharvdnam dptorydmdnam eva cka \ Anushtuhhafh sa vairdjam uttarad 
asrijad mukhdt | 

‘^Erom his eastern mouth Brahma formed the gayatra, the rich verses, 
the trivrit, the sama-rathantara, and of sacrifices, the agnishtoma. 
From his southern mouth he created the yajush verses, the trishtubh 
metre, the panchadasa-stoma, the vrihat-saman, and the ukthya. From 
his western mouth he formed the saman verses, the jagatl metro, the 
saptadasa-stoma, the vairupa, and the atirtoa. From his northern 
mouth he framed the ekavinsa, the atharvan, the aptoryaman, with the 
anushtubh and viraj metres.’’ n 

In like manner it is said but with variations, in the Bhagavata Purana, 
iii. 12, 34, and 37 ff. : , 

Kadachid dhydyatah srashtur veddh dsarnS chaturmukhdt \ katkam 
iraJcshydmy aham loJcdn samavetdn yatkd purd | . ^ig-yajuh-sdmd^ 

tharvdJchjdn vedan purvCidihhir mukhaih | sastram ijydm stuti-stomam 
prdyakhittam mjadhdi kramdt | 

** Once the Vedas sprang from the four-faced creator, as he was me- 
ditating ‘ how shall I create the aggregate worlds as before 
He formed from his eastern and other mouths the Vedas called yich, 
yajush, saman, and atharvan, together with praise, sacrifice, hymns, 
and expiation.” 

And in verse 45 it is stated that the ushnih metro issued from his 
hairs, the gayatrl from his skin, the trishtubh from his flesh, the 
anushtubh from his tendons, the jagatl from his bones {Tasyoshnig dsil 
lomehhyo gdydtri cha tvacho vibhoh [ trishtup mdmsdt snuio ^nush\up 
jagaty ^sthnah Prajdpateh), 

The Markandeya Purana says on the same subject, 102, 1 : 

Tasmdd anddd vihhinndt tu Brahmam ^vyakta-janmanah \ richo labhii- 
vah, prathamam prathamad mdandd mune | 2. Ja/od~pushpa-n%bhd1} sadyas 
tejo'^rdpdnta-samhatdh | prithah prithag vibhinndi cha rajo^rupa^vahda 
tatah I 3. Tajufmhi dakshinad vaktrad amruddhdni kdnehanam | yddrtg- 
varnafh tathd->mrndny asamhati-dha/rdni cha | 4. Pakhimam yad 
mktram BraJmanah parameshthinah [ dvirlhutdni sdmdni iatak chhan- 
ddmsi tdny atha \ 5. Atharvanam aieshafa cka hhringdf^'ana-chaya-prah- 
ham 1 ghyrdgJma-sva/rupafhtad dhhichdrika’idntikam | 6. Uttardtpra- 
See ITOson's Transl, yol. i. p. 84. 
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haflbhiitam vadanat tasyavedhasah | sukha-sattva-tamah-prayam saumyd- 
Baumya-svarupavat \ 7. Jjlicho rajo-punah sattvam yajushdm cha guno 
mune | tamo-gundni Bdmdni iamah-sattvam atharvaau \ 

1. ‘*Prom the eastern mouth of Brahma, who sprang by an imper- 
ceptible birth from that divided egg (Manu, i. 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and characterized by the quality of passion {rajas). 3. From his 
southern mouth came, unrestrained, the yajush verses of the colour 
of gold, and disunited. 4. From the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. From 
the northern mouth of Yedhas (Brahma) was manifested the entire 
Atharvana of the colour of black bees and collyrium, having a cha- 
racter at once terrible and not terrible,^® capable of neutralizing the 
arts of enchanters, pleasant, characterized by the qualities both of 
purity and darkness, and both beautiful and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion {rajas), 
those of the yajush by jmrity {sattva), those of the saman by darkness 
{tamas), and those of the atharvan by both darlkness and purity.*^ 

Uarivamka. — In the first section of the Harivamsa, verse 47, the 
creation of the Yedas by Brahma is thus briefly alluded to : 

IfticJio yajumshi sdmdni nirmame yajna-siddhaye \ sddhyds tair ayajan 
devdn ity evam anuiukruma | 

^'In order to the accomplishment of sacrifice, he formed the rich, 
yajush, and saman verses: with these the S'adhyas worshipped the 
gods, as we have heard.’' 

The following is the account of the same event given in another part 
of the same work ; Harivarn^a, verse 11,516 : 

Tato ^srijad vai tripadam gdyatrim veda-mataram | Akaroeh chaiva cha- 
turo vedan gdyatri-sambhavan | 

After framing the world, Brahma next created the gayatri of three 
lines, mother of the Yedas, and also the four Yedas which sprang from 
the gayatri.” 

Ohoraghora is the correct MS. readiog, as I learn from Dr. Hall, and not 
yavaddhora, as givfen in Professor Banerjea's printed text. 

The same words veda-tmtaram also occur in the M.Bh. Yanaparvan, 

varpa 13,432 ; and the same title is applied to yaolAn the Taitt. Br. as quoted above. 
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A little further on we find this expanded into' the following piece of 
mysticism, verse 11,665 ff, : 

8amdhita-mana Brahma moksha-prdptena hetund | chandra-mandala- 
samsthdndj jyotis~tejo mahat tadd | FravUya hridayam icshipram gdyatryah 
nayandntare | Garhhasya samhhavo yai cha chaturdha purushdtmahah | 
Brahma-iejomayo ^vyahtah idhato Hha dkruvo ^vyayah | na chendriya- 
gunair yuhto yuhtas tejo~gunena cha | chandrdtrisu-vimala-pralchyo Ihrd- 
jishnur varna-sarlisthitah | Netrdhhydm janayad devah rig-vedam yajushd 
%aha I sdma/vedam cha jihvdgrdd atharvdnam cha murddhatah | Jdta-mdtrds 
tu te veddh Jcshetram vindanti tattvatah | Tena mdaivam dpannd yasmdd 
vindanti tat padam | Te srijanti tadd veddh hraJma purvarh sandtanam | 
Furusham divya-rupabhafh svaih svair hhuvair mano-hhavaih | 

For the emancipation of the world, Brahma, sunk in contem- 
plation, issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatrl, entering between her eyes. 
From her there was then produced a quadruple being in the form 
of a Male, lustrous as Brahma, undefined, eternal, undccaying, de- 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the -rays of the moon, y^diant, and embodied in 
letters. The god fashioned the Rig-veda, with the Yajush from his 
eyes, the Sama-veda from the tip of his tongue, and the Atharvan 
from his head. These Vedas, as soon as they are born, find a body 
ijeshetra). Hence they obtain their character of Vedas, because they 
find {vindanti) that abode. These Vedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-born qualities.'* 

I extract another passage on the same subject from a later section of 
the same work, verses 12,425 ff. V^hen the Supreme Being was intent 
on creating the universe, Hiranyagarbha, or Prajapati, issued from his 
mouth, and was desired to divide himself, — a process which he was in 
great doubt how he should effect. The text then proceeds : 

Itichintayatastasya ity evotthitah svarah | Bahhumdv antarihshe 

cha ndhe cha kritavdn avanam | Tam chaivdhhyaaatas taaya manah-adra- 
may am punah | hridayad deva-devaaya vaahatkdrah aamutthitah | hhumy^ 
aniarikaha ~ ndkdndm Ihuyah avardtmahdh pa/rdh | mahdamritimaydh 
punydh mahdvydhritayo'hhavan | chhandaadm pravard devi chaturvimid- 
kahard ^Ihavat | Tat-padavh^atTiamaran divyam advitrlm akarot prahhuh | 
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rih~Baindtharva‘yajmha& chaturo hhagmdn prahhuh \ chahdra nikhildn 
veddn Irahma-yuUena Jcarmand \ 

While he was thus reflecting, the sound om issued from him, 
and resounded through the earth, air, and sky. While the god of 
gods was again and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. Next, the sacred and transcen- 
dent vyahritis, (bhuh, bhuvah, svar), formed of the great smriti, in the 
form of sound, were produced from earth, air, and sky. Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gayatrl]. Heflecting on the divine text [beginning with] “ tat,” 
the Lord formed the savitri. He then produced all the Vedas, the Rich, 
Saman, Atharvan, and Yajush, vith their prayers and rites.” (See also 
the passage from the JBhag. Pur. xii. 6, 37 ff., which will be quoted in 
a following section.) 

Mahdhhdraia , — The Mahabharata in one passage speaks of Sarasvati 
and the Vedas as being both created by Achyuta (Vishnu) from his 
mind (Bhishma-parvan, verse 3019 : Sarasvati fn cha vedums cha manasah 
sasrije ^chyutah). In another place, Santi-parvan, verse 12,920, Saras- 
vatl is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittirlya Brahmana, the Vana-parvan, and the Harivamsa, 
to be the mother of the Vedas ; 

Veddndm mdtaram pahja mat-sthdm devim Sarasvatlm | 

‘‘Behold Sarasvati, mother of the Vedas, abiding in me.” 

According to the verses in Manu, xii. 49, 50, quoted in the 
First Volume of this work, p. 41, the Vedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva guna, or pure principle ; while Brahma is placed in a higher 
rank, as one of the first manifestations of the same principle. The word 
Veda in this passage is explained by Kulluka of those “ embodied 
deities, celebrated in the Itihasas, who preside over the Vedas ” ( Veda- 
hhimdninyai cha devatdh vigrahavatyah itihdm-’prasidddJi), 

Sect. III. — Passages of the Brdhmams and other works in which the 
Vedas are spoken of as leing the sources of all things^ and as infinite 
and eternal. 

The first text of this sort which I shall tiite id from the S'atapatha 
Brahmana, x. 4, *2, 21 : 
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Aika sarvdni hhutdni paryaikshat | sa trayydm eva vidydydrTi sarvdni 
hhutdny apasyat | aitra hi sarveshdm ehhandasdm dtmd sarveshdih stoma- 
ndni sarveshdm prdndndm sarveshdm devdnam | etad vai asti | etad hy 
amritam | yad hy amritam tad hy asti | etad u tad yad martyam \ 22. iia 
aihshata Prajdpdtih “ trayydm vdva vidydydm sarvdni hhutdni j hanta 
trayim eva vidydm dtmdnam ahhisamsharavai iti | 8a richo vyau- 
hat I dvddasa hrihati-sahasrdny etdvatyo ha richo ydh Prajdpati-srishtds 
tds trimiattame vyuhe panhtishv atish\hanta 1 idh yat trirnsattame vyuhe 
itishthanta tasmdt trimsad mdsasya rdtrayah | atha yat panhtishu tasmdt 
pdnktah Prajdpatih | tdh ashp'Lsatam satdni panhtayo ^hhavan | 

21. ** Then he looked around upon all heings. He beheld all beings 
in this triple Ycdic science. For in it is tho*soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. This,* indeed, exists.^* 
It is an undying thing. For that which is undying (really) exists. 
This is that which is mortal.^® Prajapati reflected, ‘All beings are com- 
prehended in the triple Vedic science : come let me dispose myself in the 
shape of the triple Vedic science.^ He arranged the verses of the Kig- 
veda. Twelve thousand Brihatls, and as many Eich-verses which were 
created by Prajapati, stood in rows in the thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows {pankti) Prajapati is called Pankta. They formed 
eighteen hundreds of rows.'* 

The next text, from the Taittirlya Brahmana, iii. 12, 9, 1, speaks of 
the three Vedas as being respectively the sources of form, motion, and 
heat, or brilliancy : 

Righhyo jdtdm sarvaso muritim dhuh sarvd gatir ydjushi haiva iaivat | 
sarvam tejah sdma-rupyam ha iaivat ( 

“ They say that form universally proceeds from rich verses; that 
motion is always connected with the yajush, and that aU heat has the 
nature of the saman.” 

We have already seen, p. 6, that Manu (i. 21) speaks of the names, 

u « Always exists {sarvadd vidyat^, — Comm. 

On this the commentator remarks : Yach cha martyam marana-dharmaham ma- 
nushyddi tad apy etat trayi-bhutam eva | ato marUydmritdtmalcam sarvam jagad 
attrantarhhutam | “And that which is mortal, subject to death, the human race, etc., 
is also one with the triple Vedic science. Hence the latter includes all the world both 
mortal and immortal.” 

^ I owe this interpretation of this clause to Prof. Aufrecht. 
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functions, and conditions of all things as fashioned from the words of 
the Yeda. It is similarly said in the Vishnu Parana, i. 5, 58 : 

Nama rupani cha hhutanam hrityundm cJia pra/oarttanaih | Feda-iab- 
debhya evddau devudinam chakdra sah | rishindm ndmadheydni yathd 
v$da-srutdni vai | yathd-niyoga-yogydni sarveshdm api so ^karot \ 

“ In the beginning he created from the words of the Veda the names, 
forms, and functions of the gods and other beings. He also assigned 
the names of all the rishis as indicated in the Vedas, and as appro- 
priate to their respective offices.*’ 

The same idea is repeated in the Mahabharata, S'antiparvan, 8533 : 

Rishayas tapasd veddn adhjaishanta divanisam | An-adi-nidhand 
vidyd vdy utsrishfd Svayamhhuvd | ddau vedamayl divyd yatah sarvdh 
pravrittayah | rishindm ndmadheydni yds cha vedeshu sruh\ayah | wawd- 
Tupam cha hhutanam karniandm cha pravarttayan i^prwearttanamT) | 
veda-Sahdehhya evddau nirmimlte sa isvarah | 

Through austere-fervour {tapas) the rishis studied the Vedas, both 
day and niglit. In the beginning knowledge {vidydY^ without begin- 
ning or end, divine speech, formed of the Vedas, was sent forth by 
Svayambhu,^=: Brahma, the self-existent) : from her all activities are 
derived. It is from the words of the Veda that the lord in the begin- 
ning frames the names of the rishis, the creations which (exist) in the 
Vedas, the various forms of beings, and the activity manifested in works.** 

The Mangalacharana, or prayer prefixed to their commentaries on 
the Eik Sanhita and Taittirlya Sanhita, by both Sayana and Madhava, 
is as follows : 

Yasya mUvasitam veddhyo vedebhyo ^khilaih jagat | nirmame tam aham 
vande vidyd-tlrtham mahesvaram j 

I reverence Mahesvara the hallowed abode of sacred knowledge, of 
whom the Vedas , are the breathings, and who from the Vedas formed 
the whole universe.” 

The following passage from the Taittirlya Brahmana, iii, 10, 11, 3, 
asserts that the Vedas are infinite in extent: 

Rharadvdjo ha trihhir dyurhhir brahmacharyyam mdsa | tam ha jirnim 

• 

In quoting this line in a passage of hisVedartha-prakas'a, or commentary on the 
Taittirlya Sanhita, which I shall adduce further on, Mudhava Acharyya gives the 
* eternal,* instead of vidyd^ ‘knowledge.* It is possible that the line 
•niigr/p ta ken froni some other book. 
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sthaviraffi iaydmm Indrah upa/orajya uvdcha | Bharadvaja yat te cha- 
turtham dyur dadydm him eiena huryydh'^' iti | hrahmacharyyam eva 
enena cha/reyam ” iti ha uvdcha | 4. Tam ha trin giri~rupdn avijndtdn iva 
darsaydnchakdra | teshdm ha ehaihasmdd muahtim ddade | sa ha uvdcha 

Bharadvdja ” ity dmantrya | ** veddk vai ete | ananidh vai vedtih | etad 
vai etais trihhir dyurhhir anvavochathdh | atha te ita/rad ananuktam eva | 
ehi imam viddhi | ay am vai sarva-vidyd ’’ iti \ 5. Tasmai ha etam agnim 
Bdvitram uvdcha | tain sa viditvd amrito hhutvd svargam loham iydya 
ddityasya sdyujyam | amrito ha eva hhutvd svargam loham ety adityasya 
sdyujyam yah evam veda | eshd u eva trayi vidyd \ 6. Ydvantam ha vai 
tray yd vidyayd loham jay ati tdvantam loham jayati yah evaih veda 1 

*‘Bharadvaja lived through three lives in the state of a religious 
student {hrahmacharyya). Indra approached him when he Was lying 
old and decrepit, and said to him : * Bharadvaja, if I give thee a fourth 
life, how wilt thou employ it ? ^ ‘I will load the life of a religious 
student,’ he replied- 4. He (Indra) showed him three mountain-like 
objects, as it were unknown. From each of them he took a handful : 
and, calling to him, ‘Bharadvaja,’ said, ‘These are the Yedas. The 
Vedas are infinite. This is what thou hast studied durin^these throe 
lives. Now there is another thing which thou hast not studied, come 
and learn it. This is the universal science.’ 5. He declared to him 
this Agni Savitra. Having known it he (Bharadviija) became immortal, 
and ascended to the heavenly world, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Vedic science. He who knows this conquers a world as great as 
he would gain by the triple Vedic science.” 

Another text from the Taittirlya Sanhita, vii. 3, 1, 4, puts the 
matter somewhat differently : 

Atha hrahmd {hrahma-vddino ?) vadanti parimitdh vai riehah parimi- 
tdni sdmdni parimitdni yajuihshi atha tasya eva anto ndsti yad hrahma | 

“The expounders of sacred science say, ‘Eich verses are limited, 
saman verses are limited, yajush verses are limited; but there is no 
end of sacred knowledge.” 

Vishnu Furdna. — At the end of Section 6 of the third book of the 

18 This does not appear to mean, three liTes in three different births, but a life of 
thrice the usual length, or already twice renewed. 
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Vishiiu Parana we have the following assertion of th^ eternity of the 
Veda; 

Iti idjcha^ prasankhyatdh SdJchd-bhedds tathawa cha | karttdra^ chatva 
idkkdndm hheda^hetus tatkoditah | sarva-manvantareshv eva Sdkhd-hheddh 
samdh maritdh | Prdjdpatyd ^rutir nityd tad-vikalpds tv ime dvija | 

“Thus the S'akhas, their divisions, their authors, and the cause of 
the division have boon declared. In all the manvantaras the divisions 
of the S'akhas are recorded to be the same. The 4ruti (Veda) derived 
from Prajapati (Brahma) is eternal : these, o Brahman, are only its mo- 
difications.” 

In another passage of the same book, Vishnu is identified with the 
Vedas: Vishnu Purana, iii. 3, 19 ff. : 

Sa rin-mayah sa sdmamayah sa chdtmd sa yajurmayah | rig-yajuh- 
sdma-sdrdtmd sa evdtmd karirindm | sa hhidyate vedamayah sa vedaih 
karoti hhedair hahubhih sakdlckam | idkhd-pranetd sa samasta-idkhdh 
indna-svarupo hhagavdn anantah ( 

“ He is composed of the llich, of the Stoan, of the Yajush ; he is the 
soul. Consisting of the essence of the Rich, Yajush, and Saman, he is 
the soul o^lembodied spirits. Formed of the Veda, he is divided; he 
forms the Veda and its branches {idkhds) into many divisions. Framer 
of the S'akhas, he is also their entirety, the infinite lord, whoso essence 
is knowledge.” 


Sect. IV . — Passages from the S' atapatka Brdhmana and Manu^ eulogistic 
of the Veda^ with some statements of a different tenor from Manu and 
other writers^ 

The following panegyric on Vedic study is taken from the S'atapatha 
Brahmana, xi. 6, 6, 1 : 

Paneha eva mahdyajndh | tdny eva mahdsattrdni hhdta^yc^no manu- 
shya-yajnah pitri-yajno deva-yqjno hrahma-yajnah iti | 2. Ahar ahar 
hhdtehhyo, halint haret | tathd etam hhdta-yajnam samdpnoti | ahar ahar 
dadydd d uda-pdtrdt tathd etam manushya-yajnam samdpnoti | ahar ahah 
svadMkurydd d uda-pdtrdt tathd eta0i pitri-yajnarh samdpnoti | ahar ahah 
j^vp^hm^dd d kdshthdt tathd etaih d&va-yajnafh samdpnoti | 3. Atha 
| svddhydyo vai irahma^yafna}^ | tasya vai etasyaivahm^ 
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yajnasya vdg eva jtihur manah upabhrich chalcshur dhruvd medhd srmah 
aatyam avahhrithah svargo loikah udayanam | ydvantam ha vai imam pri- 
thivlm vittena purnaih dadam lokarn jayati tris tdvantam jayati hhuydm- 
sam cha alcshayyaih yah evam vidvan altar ahak avudhydyam adhlte ] 
tasmdt svddhydyo ^dhetavyah [ 4. Paya-dhutayo ha vai etuk devanam yad 
richah | sa yah evam vidvdn ficho ^har ahah avadhyayam adhlte paya- 
dhutihhir eva tad devama tarpayati | te enam triptds tarpayanti yoga- 
kahemena prdnena retasd aarvaimand aarvdhhih punydhhih sampadhhih | 
ghrita-hulydh madhu-kulydh piirln svadha alhivahanti | 5. Ajydhutayo 
ha vdi etdh devdnam yad yajumahi \ aa yah evam vidvdn yajumahy aha/r 
ahah avadhyayam adhlte djydhutihhir eva tad devama tarpayati te enam 
tripida tarpayanti yoga-kahemena ityddi | 6. Somdhutayo ha vai etdh 
devdnam yat admdni \ aa yah evam vidvdn admdny ahar ahah avadhyayam 
adhlte aomdhutibhir eva tad devama tarpayati ityddi | 7. Meda^dhutayo 
ha vai etdh devdnam yad atharvdngiraaah | aa yah evam vidvdn atharvan- 
giraao ^har ahah avadhyayam adhlte meda-dhutihhir eva tad devama tar- 
payati ityddi | 8. Madhv-dhutayo fia vai etdh devdnam yad anusdsandni 
vidyd vdkovdhyam itihdaa-pwrdnam gdthdh ndrdiamayah | aa yah evarn vid- 
vdn ityddi | 9. Taaya vai etaaya hrahma-yajnasya chatvdro %aahatkdrdh 
yad vdto vdti yad vidyotate yat atanayati yad avasphurjati | taamad evam 
vidvdn vdte vdti vidyotamdne atanayaty avaaphurjaty adhiyita eva vaahat- 
kdrdndm achhamhatkdrdya | ati ha vai punar mrityum muchyate gachhati 
Brahmanah adtmatdm | aa ched api prahalam iva na iaknuxjdd apy ekam 
deva-padam adhiyita eva tathd hhutehhyo na hiyate | xi. 5, 7, 1 : Atha 
atah avddhydya-prasarhaa | priye avddhydya-prmachane IKavatah | yukta- 
mandh hhavaty aparddhlno'^har ahar arthdn addhayate aukhafh avapiti 
parama^chikitaakah dtmano lhavati | indriya-aamyamai cha ekdrdmatd 
cha prajnd-vriddhir yaio loka-paktih | prajnd varddhamana chaturo dhar- 
mdn hrdhmanam alhiniahpddayati hrdhmanyam pratirupa~cha/ryydm yah 
loka-paktim | lokah pachyamdnai chaturhhir dharmair hrdhmanam hhun- 
akty archayd cha ddnena cha ajyeyatayd cha ahadhyatayu cha \ 2. Ye ha vai 
ke cha iramdh ime dydvd-prithivi antarena avddhydyo ha eva teahdm para- 
matd kdahthd yah evam vidvdn avddhydyam adhlte | taamdt avddhydyo 
^dhetavyah | 3. Yad yad ha vai ayam chhandaaah avadhydyc^m adhlte tma 
tena ha eva aaya yajna-kratmd iahtam hha/vati yah evarh vidvdn avddhyd- 
yam adhlte | taamdt avddhydyo ^dhetavyah | 4. Yadi ha vai apy ahhyah- 
tah alankritah auhitah aukhe Sayane iaydna^ avddhydyam adhlte d ha 
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0 va %a nahlidgrehhyas tapyate yah evam vidvan svadhyayam adhUe | taB-‘ 
ind,t svadhydyo ^dhetavyah | 5. Madlm ha vai richo ghritarh ha sdmdny 
amritam yajiimshi ] yad ha vai ay am vakovukyam adhlte kshiraudana- 
mCimmudanau ha eva tau | 6. Madhund ha vai esha devdms tarpayati yah 
evam vidvan richo *har ahah svadhyayam adhUe \ te enam iriptds tarpa- 
yanti sarvaih kdmaih sarvair hhogaih | 7. Ghritena ha vai esha devams 
tarpayati yah evam vidvan sdmdny ahar ahah svadhyayam adhite | te 
enam triptdh ityddi | 8. Amritena ha vai esha devarhs tarpayati yah 
evam vidvan yajdmshy ahar ahah svadhyayam adhlte | te enam triptdh 
ityddi | 9. Kshlraudana’mdmsaudandhhydm ha vai esha devdms tarpa- 
yati yah evam vidvan vdkovd hjam itihdsa-purdnam ity ahar ahah svd- 
dhydyam adhite | te enam triptdh ityddi | 10. Yanti vai dpah | eiy 
ddityah | eti chandramah | yanti nakshattrdni | yathd ha vai na iyur na 
kuryur evam ha eva tad ahar hrdhmano hhavati yad ahah svadhyayam na 
adhlte I tasmdt svadhydyo 'dhetavyah | tasmad apy richath vd yajur vd 
Bdma vd gdthdm vd kumvydrh vd ahhivyahared vratasya avyavachheduya | 

‘‘ There are only five great sacrifices, which arc the great ceremonies, 
viz., the offering to living creatures,*® the offering to men, the offering 
to the fathers, the offering to the gods, and the Yeda-offoring {hralma- 
yajna), 2. Let an oblation be daily presented to living creatures. Thus 
the offering to them is fulfilled. Let (hospitality) be daily bestowed even 
down to the bowl of water. Thus is the offering to men fulfilled. Let 
the oblation to the fathers be daily presented, down to the bowl of water 
with the svadha formula. Thus is the offering to the fathers fulfilled. 
Xet the oblation to the gods be daily presented as far as the faggot of 
wood. Thus is the offering to the gods fulfilled. 3. Next is the Veda- 
offering. This means private study** (of the sacred books). In this 
Yeda-sacrifice speech is the juhu, the soul the upabhpit, the eye the 
dhruva, intelligence the sruva,** truth the ablution, and paradise 

This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain for the 
benefit of birds, etc. See Bohtlingk and Roth's Lexicon, «.f>. hali. In regard to the 
other saciificcs see Colebrooko^s Misc. Essays, i. pp. 150, 153, 182 ff., 203 ff. 

^ In explanation of this Professor Aufrecht refers to Eatyayana's S'rauta Sfitras, 
iv. 1, 10, and Mann, iii. 210, 214, 218. 

Svddhydyefy sva-idlshddhyanam | “ Reading of the Veda in one's own sakhS.” — 

49 These words denote sacrificial spoons or ]adles of different kinds of wood. See 
the drawings of them in Prof. Mtiller’s article on the funeral rites of the Brahmans, 
Jouru. of the Germ- Or. Soc. vol. ix. IxxTiii. and Ixxx. ^ 
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the conclusion.. He who, knowing this, daily studies the Veda, 
conquers an undecaying world more than thrice as great as that 
which he acquires who bestows this whole earth filled with riches. 
Wherefore the Veda should be studied. 4. Verses of the Kig-veda 
are milk- oblations to the gods. He who, knowing this, daily reads 
these verses, satisfies the gods with milk-oblations; and they being 
satisfied, satisfy him witjh property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey flow as svadha-oblations to the 
fathers. 5. Yajush- verses arc offerings of butter to the gods. He who, 
knowing this, daily reads these verses, satisfies the gods with offerings 
of butter; and they, being satisfied, satisfy him, etc. (as in the 
preceding paragraph). 6. Saman-verses are soma-libations to- the gods. 
He who, knowing this, daily reads these verses, satisfies the gods with 
soma-libations ; and they being satisfied, satisfy him, etc. (as above). 

7. Verses of Atharvan and Angiras {atharvangirasah^^) are oblations 
of fat to the gods. He who, knowing this, daily reads these verses, 
satisfies the gods with oblations of fat; and they etc, (as above). 

8. Prescriptive and scientific treatises, dialogues, traditions, tales, 
verses, and eulogistic texts arc oblations of honey to the gods. He 
who, knowing this, daily reads these, satisfies the gods with oblations 
of honey; and they etc. (as above). 9. Of this Veda-sacrifice there 
are four Vashatkaras, when the wind blows, when it lightens, when it 
thunders, when it crashes ; wherefore when it blows, lightens, thunders, 
or crashes, let the man, who knows this, read, in order that these Va- 
shatkaras may not be interrupted.®* He who does so is freed from 
dying a second time, and attains to an union with Brahma. Even il* 
he cannot read vigorously, let him read one text relating to the gods. 
Thus he is not deprived of his living creatures.’* 

xi, 5, 7, 1 : Now comes an encomium upon Vedic study. Study 
and teaching are loved. He (who practises them) becomes composed 
in mind. Independent of others, he daily attains his objects, sleeps 
pleasantly, becomes his own best physician. Control of his senses, con- 
centration of mind, increase of intelligence, renown, capacity to educate 
mankind [are the results of study]. Increasing intelligence secures for 

** The Atharva Sanhita is bo called. 

See Bothlingk and Roth’s Lexicon, s.v. chhamba\. 
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the Brahman the four attributes of saintliness, suitable conduct, renown, 
and capacity for educating mankind. When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death 
by violence. 2. Of all the modes of exertion, which are known between 
heaven and earth, study of the Yeda occupies the highest rank, (in the 
case of him) who, knowing this, studies it. Wherefore this study is to 
be practised. 3. On every occasion when a man studies the Yedic 
hymns he (in fact) performs a complete ceremonial of sacrifice, i.e. 
whosoever, knowing this, so studies. Wherefore this study, etc., etc. 
4. And even when a man, perfumed with unguents, adorned with 
jewels, satiated with food, and reposing on a eomfortable couch, studies 
the Yeda ho (has all the merit of one who) performs penance (felt) to 
the very tips of his nails : * ** (such is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Big-veda-verses are honey, Sama- 
verses butter, yajus- verses nectar {amrita)- When a man reads dia- 
logues {vdkovakya) [and legends], these two sorts of composition are 
respectively o))lations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Big-veda-verses, satisfies the gods with 
honey ; and they, when satisfied, satisfy him with all objects of desirci 
and with all enjoyments. 7. He who, knbwing this, daily reads Sama- 
verses, satisfies the gods with butter ; and they, when satisfied, etc. (as 
before). 8. He who, knowing this, daily reads Yajus-verses, satisfies 
the gods with nectar ; and they, etc. (as before). 9. He who, knowing 
this, daily studies dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations ; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
The constellations move. The Brahman who on any day does not study 
the Yeda, is on that day like what these moving bodies would be if the 
ceased to move or act. Wherefore such study is to be practised. Let 

*5 This sentence is differently rendered by Professor Weber, Ind. Stud. x. p. 112, 
as follows : “ He burns (with sacred fire) to the very tips of his nails.” In 

a later page of the same Essay we are told that accoiding to the doctrine of a 
teacher called Naka Maudgalya as stated in the Taittirlya Araniyaka, the study and 
teaching of the Yeda arc the real tapas (evadl^aya^pravachane eva tad hi tapah). In 
the text of the Aranyaka itself, vii. 8, it is declared that study and teaching should 
always accompany such spiritual or ritual acts as ritam^ satyam^ iapas^ dama, sama, 
^ihe agnihotr^ sacrifice, etc. See Ihdische Studien, ii. 214, and x. 113. 
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a man therefore present as his offering a verse of the Hig-veda, or the 
Saman, or the iTajush, or a Gatha, or a Kumvya, in order that the 
course of his observances may not be interrupted.’* 

Manu employs the following honorific expressions in reference to the 
Vedas (xii. 94 ff.) : 

Pitri-deva-manushyanam vedas chakshuh sandtanam | asahyam chdpror 
meyam cJia veda'idstram Hi sthitih | Yd veda-vdhydh smritayo yak clia 
hdscha kudrisJi^ayah | sarvds td nuJiphaldfy pretya tamo-nuh^hdli hi 
tall smritah j Utpadyante chyavante cha ydny ato ^nydni hdnichit | Tdny 
arvdk-kdlikatayd niakphaluny anritdni cha \ Chdturvarnyam trayo lokdi 
chatvdrak chdkramuh prithak | Bhutam hhavad hkaviahyam cha sarvani 
vedat prasiddhyati 1 kabdah sparkak cha rupam cha raso gandhak cha 
panohamah | vedad eva prasiddhyanti prasuti-guna-karmatah | Bihhartti^^ 
Harva-hhutdni veda-kdstraih sandtanam | Tasmdd etat param manye yaj 
jantor asya sddhanam | Saindpatyath cha rdjyam cha danda-netritvam 
eva cha | sarva-Jokddhipatyafh cha veda-kustra-vid arhati | Yathd jdta- 
halo vahnir dahaty ardran api d/rumdn | tathd dahati veda-jnah karma- 
jafh dosham dtmandh | veda-kdstrdrthaHattva-jno yatra tatrakrame vasan | 
ihaiva lake tishthan sa hrahmahhuydya kalpate | 

“The Veda is the eternal eye of the fathers, of gods, and of men ; 
it is beyond human power and comprehension j this is a certain con- 
clusion. Whatever traditions are apart from the Veda, and all heretical 
views, are fruitless in the next world, for they are declared to be 
founded on darkness. All other [books] external to the Veda, which 
arise and pass away, are worthless and false from their rccentness of 
date. The system of the four castes, the three worlds, the four states 
of life, all that has been, now is, or shall be, is made manifest by the 

Dr^h^nrtha-mkynni^^ chaitya-vandandt svargo bhavati ” ity ddini ydni cha asaU 
tarka-muldni devatd-purvMi-nirdkarandtmahdni veda-mruddhdni cUdroaka-daria- 
nani ] “ That is, deductions from experience of the yisihle world ; such doctrines as 
that ‘ heaven is attained by obeisance to a chaitya,* and similar Charvaka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efiicacy 
of religious rites, and contrary to the Vedas.” — Kullhka. 

Iddnlntanatvdt | “ From their modernness.” — Kull&ka. 

SB ** Bavir agnau Kuyate | so'gnir ddityam upasarpati \ tat auryo raamibhir var- 
ahati | tmdnnam bhavati | atha iha bhutdndm utpatti-sthitU eheti hm>ir jayaU ” iti 
hrahmarum | ‘The oblation is cast into the fire ; lire reaches the sun ; the sun causes 
rain by his rays ; thence food is produced; thus the oblation becomes the cause of the 
generation and maintenance of creatures on this earth ; ‘ so says a Br^mana.” — 
HullUka. 
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Veda. The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, qua- 
lities, and the character of their action. The eternal Veda supports all 
beings : hence I regard it as the principal instrument of well-being to 
this creature, man. Command of armies, royal authority, the adminis- 
tration of criminal justice, and the sovereignty of all worlds, he alone 
deserves who knows the Veda. As fire, when it has acquired force, 
burns up even green trees, so he who knows the Veda consumes the 
taint of his soul which has been contracted from works. He who 
comprehends the essential meaning of the Veda, in whatever order of 
life he may be, is prepared for absorption into Brahma, even while 
abiding in this lower world.” 

The following are some further miscellaneous passages of the same 
tenor, scattered throughout the Institutes (Manu, ii. lOff.) : 

S'ru6ts tu vedo mjneyo dkarma-idatram tu mi smritih \ te sarvdrtheshv 
amlmdmsye idhhydm dharmo hi nirlahhau | 11. Tb \mmanyeta te mule 
hetu-^dstrdsraydd dvijah ) sa s^dhuhhir vahuhkdryyo ndstiko veda-ninda- 
hah I . . . . 1||^ Dharmam ji^isamdndndm pramdnam paramam irutih | 
By imii is meant the Veda, and by smriti the institutes of law : 
the contents of these are not to be questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises,*® shall contemn these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 

sceptic and reviler of the Vedas 13. To those who are seeking a 

knowledge of duty, the ^ruti is the supreme authority.** 

In the following passage, the necessity of a knowledge of Brahma is 
asserted, though the practice of ritual observances is also inculcated 
(vi. 82 ff.) : 

Dhydnikam sarvam evaitad yad etad ahhisabditam | na hy anadhyatma- 
vU haschit kriyd-phalam updinute | adhiyajnam hrahma japed adhidai- 
mkam eva cha | ddhyatmikam cha satatam veddntdhhihitarh cha yat | Idam 
iaranam ajndndm idam eva vijdnatdm | idam anvichchhatdfh svaryam idam 
dmntyam iehchhatdm | 

This, however, must be read in conjimction with the precept in xii, 106, which 
declares : dtsham 'dharmopadeiam cha veda^adstrdvirodhind ) tarkendnusandhattc 
sa dhartnmk veda naparah | “ He, and he only is acquainted with duty, who investi- 
gates the injunctioiis of the rishis, and the precepts of the smriti, by reasonings which 
iSo iiot ccnixa^t the Veda.** 
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** All this which has been now declared is dependant on devout me- 
ditation : no one who is ignorant of the supreme Spirit can reap the 
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice, 
texts relating to deities, texts relating to the supreme Spirit, and what- 
ever is declared in the concluding portions of the Veda (the Upanishads). 
This [Veda] is the refuge of the ignorant, as well as of the under- 
standing ; it is the refuge of those who are seeking after paradise, as 
well as of those who are desiring infinity.” 

The following text breathes a moral spirit, by representing purity of 
life as essential to the reception of benefit from religious observances 
(ii. 97): 

Vedas tyagak cJia yajnd^ cha niyamdi cha tapdmsi clia | na vipra- 
dushta-hhavasya siddhim gachhanti karchichit | 

“The Vedas, almsgiving, sacrifices, observances, austerities, are in- 
effectual to a man of depraved disposition.” 

The doctrine which may be drawn from the following lines does not 
seem so favourable to morality (xi, 261 

Hatvd lokdn apimdms trin ahiann api ydtastatah | Rigvdfpfh dhdrayan 
vipro naimh prdpnoti kinchana | Riksamhituih trir ahhyasya yajmhdfh 
va samdhitah | sdmndm vd sa-rahasydndm sarva-pdpaiU pramuckyate | 
yathd mahd-hradam prdpya kshiptam loshtam vinaiyati 1 tathd duscha- 
ritam sarvaih vede trivriti majjati \ 

“A Brahman who should destroy these three worlds, and cat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Rig-veda. Repeating thrice with intent mind the 
Sanhita of the Rik, or the Yajush, or the Saman, with the Upanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, so does all sin sink in the triple 
Veda.” 

Considering the sacredness ascribed in the preceding passages to all 
the Vedas, the characteristics assigned to three of them in the passage 
quoted above (p. 12) from the Markandeya Purana, as well as the 
epithet applied to the Sama-veda in the second of the following verses 
are certainly remarkable ; (Manu, iv. 123 ff.) r 

BdmOf^dhvanav fig-yajuskl nadhlylta kaddeham | •oedasyddihiiya vd ^py 
antam dranyakam adhitya cha | J^igvedo deva-daivatyo yagurvedas tu 
mdnmhah \ Sdmavedah smritah pitryas tasmdt tasydiuchvr dkvani^ \ 
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“ Let no one read the Rich or the Tajush while the Saman is sounding 
in his ears, or after he has read the conclusion of the Yeda {ue* the 
XJpanishads) or an Aranyaka. The Rig-veda has the gods for its 
deities; the Yajur-veda has men for jts objects; the Sama-veda has 
the pitris for its divinities, wherefore its sound is impure.^' 

The scholiast Kulluka, however, will not allow that the sound of the 
Sama-veda can be really '‘impure/* "It has,** he says, "only a 
semblance of impurity*’ {tasmdt tasya aiuchir iva dhvanih | na tv asu- 
chir €vd). In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it w^as the opinion of his age 
that the Yeda was eternal and divine, it was, he considered, impossible 
that impurity or any species of defect could be predicated of any of its 
parts; and every expression, even of the highest authorities, which 
contradicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached to the 
Sama-veda. ^ The passage perhaps proceeded from the adherents of 
some particiilar Yedic school adverse to the Sama-veda; but its sub- 
stance being found recorded in some earlier work, it was deemed of 
sufficient authority to find a place in the miscellaneous collection ot 
precepts, — gathered no doubt from dificrent quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Manava-dharma-sastra. 

Vishnu Pwrawa.— The following passage from the Yishnu Parana, at 
the close, ascribes the same character of impurity to the Sama-veda, 
though on different grounds, Yish. Pur. ii. 11, 5 : 

Yd tu iaktih para Vishnor riy-yajuh-sdma-sanjmfd | saishu trayl 
tapaty amho jagatai cha hinasti yat j saiva Vishmh sthitah sthitydm 
jagatah, fdlanodyatah \ jrig’yajuh-8dma~lhuto ^ntah savitur dvija tish- 
fhati I mdsi mdsi ravir yo yas tatra tatra hi sd para | trayimayl Vishnu^ 
iaktir masthdnafh karoti vai ( Richas tapanti purvdhne madh/ydhne Hha 
yagdmshy atha | vrihadrathantaradlni sdmdny ahnah kshaye ravau | 
angam eshd trayl Vishnor rig-yajul^-sdma-sanjnitd ] Vishnu-iaktir ams- 
thdmm mUsdditys karoti sd | m kevalafh ravau kaktir vaishnavl sd tra- 
yimayl 1 Brahma Hha Burusho Rudras tray am etat trayimayam | sar- 
Brahmd sthitau Vishnur yajurmayah ] Rudralj, sdmamayo 
tasmdt tasydsuohir dhvanih | 
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*^The supreme energy of Vishnu, called the llich, Tajiish, and 
Saman — this triad burns up sin and all things injurious to the world. 
During the continuance of the world, this triad exists as Vishnu, who is 
occupied in the preservation of the universe, and who in the form of tho 
Eich, Yajush, and Saman, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in tho particular form 
of the sun, which presides over each month. The Eich, verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vrihad-rathantara ahd other Sama verses in his declining rays. This 
triple Veda is the body of Vishnu, and this his energy abides in the 
monthly sun. Eut not only does this energy of Vishnu, formed of 
the triple Veda, reside in the sun : Brahma, Purusha (Vishnu), and 
Eudra also constitute a triad formed of tho triple Veda. Acting, in 
creation, Brahma is formed of the Eig-veda ; presiding over tho con- 
tinuance of the universe, Vishnu is composed of the Yajur-veda; and 
for the destruction of the worlds, Eudra is made up of the Sanja-veda ; 
hence the sound of this Veda is impure.” 

Vdyu Furdm. — Other passages also may he found i|kWOThs which 
are far from being reputed as heretical, in which the Ve^das, or parti- 
cular parts of them, are not spoken of with the same degree of respect 
as they are by Manu. Thus the Vayu Purana gives precedence to the 
Puranas over the Vedas in the order of creation (i. 56’*^^) : 

Prathamam sarva-^dstrdndm Furdnam Bralmand smritani \ anantaram 
cha vaktrehhyo vedda tasya vinusritdh | 

‘‘Pirst of all the S'astras, the Purana was uttered by Brahma. Sub- 
sequently the Vedas issued from his mouths,” 

Similarly tho Padma Purana says : 

Furdnam sarva-idstrdndm prathamam Brahmand smritam | tri-varga- 
sddhanam punyam sata-kotipravistaram | nirdagdheshu cha lokeshuvdji- 
rupena Kckavah \ Brahmanas tu samadesad vedan ahritavdn asau | angdni 
ehaturo vedan purdna-nydya-vi8tard[n}~\ | mtmdm8d[jh}‘\ dharma^sdatram 
cha parigrihydtha sdmpratam | matsya-rupena cha punah kalpdddv uda- 
hdnta/re \ akesham etat kathitam ityddi [ 

The Purana, which is an instrument for effecting the three objects 

30 Page 48 of Prof. Aufrocht’s Catalogue of Saiifikxit MSS. in the Bodleian Library 
at Oxford. 

81 See the same Catalogue p. 12, col. i. 
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of life, which is pure, and extends to the length of a hundred crores of 
verses, was the first of all the S'astras which Brahma uttered. When 
the worlds had been burnt up, Ke4ava (Krishna), in the form of a 
horse, and obeying Brahma’s command, rescued the Yedas. Having 
taken them with their appendages, the Puranas, the Nyaya, the Ml- 
mansa, and the Ingtitutes of Law, he now at the beginning of the 
Kalpa promulgated them all again in the form of a Fish from the midst 
of the waters.** 

In the Matsya Parana, iii. 2 if., not only is priority of creation 
claimed for the Puranas, but also the qualities of eternity and identity 
with sound, which are generally predicated of the Vedas alone : 

Rupam dadhara^^ prathamam amarunam Pltdmahah j dvirhhutdB tato 
veddh sdngopdnga-pada'hramdh | 3. Purdnafti sarva-idstrdndm pratha- 
mam Brahmand smritam \ nityam Mdam'ayam punyam kaia-koti-pra- 
vistaram | 4. Anantaram cha valdrehhyo vedds tasya vinissritdh 1 mi- 
mdfhsd nydya-vtdyd cha pramdndshialca-sayhyutd | 5. Vedahhydsa-rata- 
sydsya prajd-lcdmasya mdnaBdh | mana&d purva-srtshfdh vat jdtdh ye 
Una mdnasdh^ 

2, Pitfimaha (Brahma), first of all the immortals, took shape ; then 
the Yedas with their Angas and TJpangas (appendages and minor ap- 
pendages), and the various modes of their textual arrangement, were 
manifested. 3. The Parana, eternal, formed of sound, pure, extending 
to the length of a hundred crores of verses, was the first of the S'astras 
which Brahma uttered: and afterwards the Yedas, issued from his 
mouth ; and also the Mimansa and the Nyaya with its eightfold system 
of proofs. 5. From him (Brahma), who was devoted to the study of 
the Yedas, and desirous of offspring, sprang mind-born sons, so called 
because they were at first created by his mind.” 

The Yayu Purana says further on in the same section from which I 
have already quoted : ^ 

Yo vidydch chaturo vedun sangopanishado dvijah | na chet purdnam 
sarhvidydd naiva sa sydd vicliakshanah | Itihdsa’purdndlhydm vedan 
gamupa/vrimhayet | vihhety alpa4rutdd vedo mam ayam praharishyati | 

** This quotation is made from the Taylor MS. No. 1918 of the India Office 
library. The Guikowar MS. No. 3032 of the same collection, reads here iapaa cha-^ 
ehdray ^'practised austerity,’* instead of rupam dadhdra^ “took shape,'* and has 
besides a number of other various readings in these few lines. 

• See p, 50 of Dr. Aufrecht's Catalogue, 
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who kijows the four Vedas, with their supplements and Upani- 
shads is not really learned, unless he know also the Puranas. Let a 
man, therefore, complete the Vedas by adding the Itihasas and Puranas. 
The Veda is afraid of a man of little learning, lest he should treat it 
injuriously/’ 

Tho first of these verses is repeated in the Mah|bharata, Adiparvan 
verse 645, with a variation in the first half of the second line wa chd~ 
kkydnam idam vidyaty “unless he know also this narrative” the 
Mahabharata). The second of the verses of the Vayu Purana also is to 
be found in the same book of the Mahabharata verse 260, and is fol- 
lowed by those lines : 

261. Kdrshnafh vedam imam vidvan irdvayitvd^ nnam akmiie | . . . . 
264. EJeatai chaturo vedun Bhdratam chaitad ekatah | purd Mia suraih 
sa/rvaih mmeiya tulayd dhritam | chaturhhyah sa-rahasyebhyo vedehhyo 
hy adJiikam yadd | tada-pralhriti lake *8mm mahdhhdrafam uchyate | 

“ The man who knows this Veda relating to Krishna (the Mahabha- 
rata), and repeats it to others, obtains food 264. All the col- 

lected gods formerly weighed in a balance the four Vedas which they 
placed in the one scale, and this Bharata which they put into the other. 
When the latter was found to exceed (in weight) the four Vedas with 
the Upanishads, it was thenceforward called in this world the Maha- 
bharata.” 

Here there is a play upon the word Bharata, as in part identical with 
Ikdra^ “weight.” 

The following verses of the same Adiparvan and many others are 
also eulogistic of the great epic poem : 

2298. Idam hi vedaih sammitam pavitram api chottamam ( irdvydndm 
uttamam chedam purdnam ruki-ea^Jistutam | 

“ This (Mahabharata) is on an equality with the Veda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
praised by rishis.” 

2314, Vijneyah sa cha vedandm pdrago Bhdratam pafhan | 

The reader of the Bharata is to be regarded as having gone through 
the Vedas.” 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svaxgarohanikarparvan, verses 200 ff. 

In the same way the Bamayana, i. 1, 94, speaks of itself, as “ this 
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pure and holy narrative, which is on an equality with the Yedas” 
{j,dam pavitram uMiydnam punyam •cadai^ cha sammitam). 

And in the Bhagavata Purana, ii. 8, 28, it is said : Praha hhdgamtafk 
ndma purdmm hrahma-sammiiam ( Brdhmane Bhagavat-prohtam Brahma- 
kalpe updgate \ 

“ (Brahmarata) ^declared the Purana called the Bhagavata, which 
stands on an equality with the Veda {hrahma), and was declared by 
Bhagavat to Brahma when the Brahma-kalpa had arrived.’’ 

Brahma-vaivarita Purana. — The Brahma- vaivartta Purana asserts in 
a most audacious manner its own superiority to the Veda (i. 48 if.) : 

Bhamgan yat tvayd prishtam jndtam sarvam ahhlpsitam ( sdra-lhutam 
purdneshu Brahma-vaivarttam uttamam | Purdnopapurdndndih veddndm 
hhrama-hhanjanam \ 

That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence of the Puranas, the pre- 
eminent Brahma- vaivartta, which refutes the errors of the Puranas and 
Upapuranas, and of the Vedas.” (Professor Aufrecht’s Cat. p. 21.) 

In the following passage also, from the commencement of the Mun- 
daka TJpanishad, the Vedic hymns (though a divine origin would no 
doubt be allowed to them^^) are at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma-vidya or knowledge of Brahma, the highest of all know- 
ledge, which is expressly ascribed to Brahma as its author : 

1 . Brahma devdnam prathamah sambalhuva visvasya karttd hhuvanasya 
goptd I sa hlkithma-vidydfh sarva-vidyd-pratishthdm Atha/rvdya jyeshfha- 
putrdya prdha | 2. Atharvane yam pravadeta Brahmd Atharvd tdm 
purovdchdngire hrahma-vidyam | sa Bhdradvdjdya Satyavdhdya prdha 
Bharadvajo ^ngirase pardvardm | 3. Baunaho ha vai Mahdkdlo 'ngirasam 

In fact the following verses (4 and 6) occur in the second chapter of the same 
Mund. Up. : Agnir murddha chakshushl chandra^suryyau dUah srotre vdg vivfitdi 
eka veddh | vayuh prdiM hfidayam viivam asya ^adbhyam prithivt hy esha mrva- 
hhutdntardtmd | .... 6. Tamidd richak satna yajumihi dlkshd yajnas cha sarve 
kratavQ dahshima cha | mmvataaram chayajamdnas ehalokdhaomoyatra pavateyatra 
aurya^ ( “ Agni is his [Brahma's] head, the sun and moon are his eyes, the four 
points of the compass are his ears, the uttered Vedas are his voice, the wind is his breath, 
the universe is his heart, the earth issued from his feet : he is the inner soul of all 

creatures 6. From him came the Rich verses, the Saman verses, the Yajush 

ferns, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and 
tM worlds where the moon and sun purify.” 
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vidhivad upapanj^ah prapachcKha | kasmin nu hhagavo vijndte aarvam idmlx 
vijndtam IhavatUi | 41 Tasmai sa hovdcha | dve vidye veditavye iti ha ama 
yad hrahma-vido vadanti para chaivapard cha | 5. Tatrdpard pigvedo 
yajurvedah admavedo Hharvavedah iikahd Jcalpo vydkaranam niruktam 
chhando jyotiaham ’’ iti \ atha para yayd tad ahaharam adhigamyate | 

“Brahma was produced the first among the gpds, maker of the 
universe, preserver of the world. He revealed to his eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had unfolded to 
him ; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, in succession, to 
Angiras. 3. Mahasala S'aunaka, approaching Angiras with the proper 
formalities, inquired, ‘What is that, o venerable sage, through the 
knowledge of which aU this [universe] becomes known ? ’ 4. [Angiras] 
answered, ‘ Two sciences are to be known — this is what the sages versed 
in sacred knowledge declare — the superior and the inferior. 5. The 
inferior [consists of] the llig-veda, the Yajur-veda, the Sama-veda, the 
Atharva- vcda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that by which the imperishable is 
apprehended.^^ 

I adduce some further passages which depreciate the ceremonial, or 
exoteric parts of the Yedas, in comparison with the esoteric knowledge 
of Brahma. 

My attention was drawn to the following passage of the Bhagavad 
Gita, ii. 42 ff., by its quotation in the Eev. Professor K. Ml Banerjea’s 
Dialogues on Hindu Philosophy : 

Yam imam puahpitdm vdcham pravadanty avipakhitah | veda-vada-ratdh 
pdrtha ndnyad aatiti vddinah [ kdmdtmdnah svarga-pa/rdk janma-karma- 
phala-praddm | kriyd-mkaha- hahuldm hhogaisvarya-gatim prati | hhogaik 
varya-praaaktdndm tayd 'pahrita-chetaadm \ vyavaadydtmikd huddhil^ 
aamddhau na vidhiyate | traigunya-viahaydh vedah niatraigunyo hha/vdr’ 

5* Compare the Mahabharata, Adip. verse 258, which speahs of the Aranyakas as 
superior to (the other parts of) the Vedas, and amjrita as the best of medicines {aran- 
yak&m oka vedebhyaa chaushadhibhyo "mfitcm yatlid). Similarly the S'atapatha Brah- 
maija, x. 3, 6, 12 (quoted in Muller’s Anc. Sansk. Lit. p. 316, note), speaks of the 
Upanishads as being the essence of the Yajush : Tasya mi etasya yajusho rasa^ wa 
apanishat | 
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juna I . . . . yavan arthah udapane sarvatak samplutodalce | tdmn Bar- 
veahu vedeshu hrahmanasya vijanatah ] 

A flowery doctrine, promising the reward of works performed in 
this embodied state, prescribing numerous ceremonies, with a view to 
future gratification and glory, is preached by unlearned men, devoted 
to the injunctions of the Veda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratification and glory, 
are not applied to contemplation. The Vedas have for their objects the 
three qualities {sattva^ rajas^ tarrkOB^ or ‘ goodness,’ * passion,’ and ‘ dark- 
ness’) ; but be thou, Arjuna, free from these three qualities .... As 
great as is the use of a well which is surrounded on every side by over- 
flowing waters, so great [and no greater] is the use of the Vedas to a 
Brahman endowed with true knowledge.” 

Chhandogya Upanishad, vii. 1, 1, p. 473 (Colebrookc’s Essays, i. 12) : 

“ Adhihi hhagavah ” iti ha upasasada SanatkumdraiHi Nuradah | tarn 
hauvucha yad vettha tenamd upasida tatas te urddhvath vakshydmi^^ 
iti 1 2. Saha uvdeha ^^rigvedam hhagmo"* dhyemi yajurvedaih admavedam 
diharvanarn chaturtham itihdaa -purdnam panchamam vedandm vedam 
pitryam rdHm daimfri nidhim vdlcovdlcyam elcdyanam deva-vidydm hrah- 
ma-vidyam hhuta-vidyurJi kahatra-vidyuTh nalcshatra-vidydfh aarpa-deva- 
jana-vidydm etad hkagavo ^dhyemi 1 3. So ^ham hhagavo mantra-vid evdami 
na dtma-vit ] irutam hy eva me hhaga/vaddriselhyaa ‘ tarati ioham dtma-vid ’ 
itt ao ^ham^agavah iochdmi tarn md hhagavdn iohasya par am tdrayatv ” 
iti I tafii ha uvdeha ^^yad vai kincha etad adhyagiahfhdh ndma evaitat | 
4. Kama vai rigvedo yajurvedah admavedah utharvanai chaturthah itihuaa- 
purdnah panchamo veddndfri vedah pitryo rdkir daivo nidhir vdkovdhyam 
ekdyanafh deva-vidya hrahma-vidyd hhuta-vidyd kahatra-vidyd nakahatra- 
vidyd aarpa-deva-jana-vidyd ndma evaitad ndma updava ” iti j 5. ‘‘ Sa yo 
ndma hrahma ity update ydvad ndmno gatam tatra aaya yathd kdmachdro 
hhavati yo ndma hrahma ity update^^ | ^^aati hhagavo ndmno hhuyah'^ 
iti I ‘‘ ndmno vdva hhuyo *ati ” iti 1 ** tan me hhagavdn hravUv ” iti | 

1, If arada approached Sanatkumara, saying, ‘InstruciPine, venerable 
He received for answer, ‘ Approach me with [i.e, tell me] that 
which tbeu knowest ; and I will declare to thee whatever more is to 
.rfhe learnt*’ i* Narada replied, * I am instructed, venerable sage, in the 
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-Rig-veda, the Tajur-veda, the Sama-veda, the Atharvana, [which is] 
the fourth, the ttihasas and Puranas, [which are] the fifth Veda of the 
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
of great periods, the art of reasoning,®® ethics, the science of the gods, the 
knowledge of Scripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities ; this is what I have 
studied. 3. I, venerable man, know only the hymns {mantras) ; while 
I am ignorant of soul. But I have heard from reverend sages like 
thyself that ‘ the man who is acquainted with soul overpasses grief.’ 
N'ow I, venerable man, am afflicted ; but do thou transport me over my 
grief.’ Sanatkumara answered, ‘ which thou hast studied is 
nothing but name. 4. The Rig-veda is name ; and so are the Yajur-vcda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Puranas, the fifth Veda of the Vedas, etc. [all the other branches 
of knowledge are here enumerated just as above], — all these arc but 
name : worship name. 5, He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends ; — such is the prerogative of him who worships name 
(with the persuasion that it is) Brahma.’ ‘ Is there anything, venerable 
man,’ asked Narada, ‘ which is more than name ? ’ ‘ There is,’ he replied, 

* something which is more than name.’ * Tell it to me,’ rejoined Narada.” 

(S'ankara interprets the words panchamam’veddndm vedam differently 
from what I have done. He separates the words vedandm vedam from 
panchamaih and makes them to mean “the means of knowing the 
Veda|^” i.e, grammar. See, however, the Bh%. Pur. i. \ 20, below, 
p. 42, and iii. 12, 39, to be quoted further on. 

S'atapatha Brahmana, xiv. 7, 1, 22 (= Brihadaranyaka Upanishad, 
iv. 3, 22, p. 792 ff-, p. 228-9 of Dr. Boer’s English) : Atra pita apitd 
hhavati mdtd amdtd lolcdh alohdh devdh adevah, veddh aveddh yajndh ay a* 
jndh I atra stem ^ stem hhavati hhruna-hti ahhruna-kd paulkaso ^paulkasai 
chdnddlo ^chdnddlah kramano Hramanas tdpaso Hdpaso nanvdgatam pun- 
yena ananvdgatam pdpena^’^ tlrno hi tadd sarvdn iokdn hridayasya hhavati | 

— Siiyana. The word is elsewhere explained as 
meaning “ dialo^es {ukti-pratyukti-rupam prakaramm---QQmxa, on S', P. Br. xi. 
5, 6, 8). Th^sense of some of the terms in this list of sciences is obscure ; but 
exactness is not of any great impprtance to the general drift of tlie passage. 

I give here the reading of the Br. Ar. U^. The S'. P. Br* in Professor Weber’s 
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‘‘In that [condition of profound slumber, BmhupU^'] a father is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Vedas are no Vedas, sacrifices are no sacrifices. In 
that condition a thief is no thief, a murderer of embryos is no murderer 
of embryos, a Paulkasa no Paulkasa, a Chandala no Chandala, a S'ra- 
mana no S^ramana, a devotee no devotee ; the saint has then no relation, 
either of advantage or disadvantage, to merit or to sin ; for he then 
crosses over all griefs of the heart.’' 

(I quote from the commentary on the Br. Ar. Tip. S'ankara’s explan- 
ation of the unusual words nanvagata and manvagata : Nanvugatam na 
anvUgatam ammdgatam asamhaMham ity etat punyena ^dstra-vihitena 
ka/rmand tathd pdpena mhiidKarana-pmtishiddha’-kriyd-lakshanena [ 

Namdgata^m (not) amdgata^ and ananvdgata‘=.a8amhaddha^ uncon- 
nected. This condition is unconnected either with merit, Le. action 
enjoined by the i^astra, or with sin, i.e, action defined as the neglect 
of what is enjoined, or the doing of what is forbidden.” 

To the same effect the great sago Narada is made to speak in the 
Bhagavata Parana, iv. 29, 42 ff. : 

Prajdpati-patih adkshdd hhagavdn Oiriso Manuk | Dahshddayah pra~ 
jddhyakshah naiskthihah Sanahadayah | Marichir Atry-angirasau Pulas- 
tyah. Pulahah Kratuh | Bhrigur Vaiishthah ity ete mad-anidh brahma- 
vadimh | adydpi vdchaspatayas iapo-vidyu-samddhihhih | pakyanto ^py 
na pakyanti paiyantam Parameharam | sabda-hrahmani dmhpdre cha- 
ranta^ urmistare I mmtra-lingair vyavachchhinnam hhajanto na viduh 
param \ yadd yasydnugrihndti hhagavdn dtma-hhdvitah \ sa jahdt^jj^atim 
hke vede cha parinuhthitdm | taamdt karmasu varhuhmann ajndndd 
artha-Jcdiishu | md Wtha-drishtim krithd^ irotra^spariishv aiprishta-vas- 
tmhu I 8va*lokam na vidm te vai yatra devo Janardanah | dhur dhumra- 
dii^iyo vedam Ba-hmrmalcam a-tad-vidak J dstlrya dwrhhaih prag-agraify 
hdrtsnyena kshiti-mandalam | sttbdho vrihad-vadhad mdni karma ndvaishi 
y at param | tat ka/rma PTari-tosham gat sd vidyd tan-matir yayd | 

Brahma himself, the divine Giri4a (S'iva), Manu, Daksha and the 
other Prajapatis, Sanaka and other devotees, Marichi, Atri, Augiras, 
Pulastya, Pulaha, Kratu, Bhj-igu, Va4ishtha— all thesem^xpounders of 
sacred knowledge, and masters of speech, including myBel%(Narada) as 

manvd^atal^ pu^yem amnvagntah papena. And yet the commentary 
^ to the word anamdgata being in the neater. 
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the last, though seeing, are yet, to this day, unable, by austerity, by 
science, by contemplation, to see ParametSvara (the supreme God), who 
sees all things. Wandering in the vast field of the verbal brahma (the 
Veda), which is difficult to traverse, men do not recognise the Supreme, 
while they worship him as he is circumscribed by the attributes speci- 
fied in the hymns [vmntras). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban- 
dons all thoughts which are set upon the world and the Veda. Cease, 
therefore, Varhishmat, through ignorance, to look upon works which 
merely seem to promote the chief good, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The misty-minded men, who, ignorant of the Veda, declare that works 
are its object, do not know [hisj own world, whore the divine Janar- 
dana abides. Thou, who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the east, and 
art proud of thy numerous immolations, — thou knowest not what is the 
highest work of all. That by which Hari (Vishnu) is pleased, is work • 
that by which the thoughts are fixed on him, is science.'* 

I copy the comment on a part of this passage, viz. on verses 45 and 46 : 
S'ahda-hrahmam vede urur vistdro yasya arthato pdra-kunye tasmin 
varttamundh mantrdndm lingair vajra - hastatvadi -gum - yuhta -vividha-, 
devata-hhidhdna-sajnarthyaih parichchhinnam eva Indrudi-rupam tat-tat- 
harmdgrahena hhajantah par am Parameivaram na viduh | Tarhy any ah 
ho ndma \ karmddy-dgraham hitvd paramesvaram eva hhajed ity ata aha 
yad(^ yam anugrihndiV^ | anugrahe hetuh | dtmani hhdvitah san aa tadd 
lolce loka-vyavahdre vede cha Icarma-mdrge parinishthitdm matim tyajati | 
“ Men, conversant with the verbal brahma, the Veda, of which the 
extent is vast, and which, in fact, is boundless, worshipping Para- 
mesvara [the supreme God] under the form of Indra, etc., circum- 
scribed by the marks specified in the hymns, i.e. limited to various 
particular energies denominated deities, who are characterised by such 
attributes as * wielder of the thunderbolt,* etc. ; worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God,^ What other [god], then, [is there] ? He therefore, in 
the words, iWhen he regards any one with favour,* etc., says, let a 
man, abandoning all addiction to works, etc., worship the supreme God 
alone. The reason for this favour [is supplied in the following words] : 



36 


OPINIONS REGARDING THE ORIGIN, ETC. 


* Sunk in the contemplation of bouI, he then relinquishes his regard 
directed to the business of the world and to the Yeda, to the method 
of works.* ** 

The following passage from theKatha Upanishad (ii. 23) is of a some- 
what similar tendency (p. 107 of Eoer’s ed. and p. 106 of Eng. trans.) : 

Nay am dtmd pravachanena lahhyo na medhaya. Tia hahund irutena | 
yam evaiska vrinute tena lahhyaa tasyauha dtmd vrinute tanum svdm | 

** This Soul is not to be attained by instruction, nor by understanding, 
nor by much scripture. Ho is attainable by him whom he chooses. The 
Soul chooses that man*s body as his own abode.** 

The scholiast interprets thus the first part of this text : 

Yadya^i durmjneyo Uyam dund tathdpy updyena mvijneyah eva ity 
dha nay am dtmd pravachanena aneha-veda-svlharanena labhyo jneyo ndpi 
medhayd granthartha-dharand-iaktya na hahund irutena kevalena 1 hena 
tarhi lahhyah ity uchyate \ 

Although this soul is difficult to know, still it may easily be known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow- 
ledgement of many Vedas ; nor by understanding, by the power of re- 
collecting the contents of books; nor by much scripture alone. By 
yrhat, then, is it to be attained? This he declares.** 

It is not necessary to follow the scholiast into the Yedantic explana- 
tion of the rest of the passage.^® 

The preceding passages, emanating from two different classes of 
writers, both distinguished by the spirituality of their aspirations, 
manifest a depreciation, more or less distinct and emphatic, of the 
polytheism wof the Yedic hymns, as obstructive rather than promotive, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a view to 
the enjoyments of paradise. 

Sect. Y. — Division of the Vedas ^ according to the Vishnu, Vdyti, and 
Bhdgavata Purdnas, and the Mahdhhdrata* 

Bblho of the Puranas, as we have seen above, represent the four 
^edas as having issued from Brahma’s different mouths. If they had 
^ Ske Prof Miilier’s Anc, Saosk. ed. p. 820, and p. 109. 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 37 

each a separate origin of this kind, it would seem that they must have 
had from the time of their production a distinct existence also. And 
yet it is elsewhere said that there was originally hut one Yeda, which 
was subsequently divided into four portions. 

Thus the Vishnu Purana gives the following account of the division 
of the Veda, described as having been originally but one, into four 
parts, iii. 2, 18 : 

Krite yuge parayh jndnam KapUddi-svarupa-dhrih | dadCiti sarva-hhu- 
tdndm sarva-hKuta-Mte ratah j dialer avartti-svarupena tretdydm api sa 
prahhuh | Dushtdndm nigraliam kurvan paripdti jagattrayam | Vedam 
ekafh chatur-hhedarn kritvd sdhM-Mair vihhuh | karoti hahulam hhuyo 
Vedavyasa-svarupa-dhrik | vedams Ui dvdpare vyasya, etc, 

“ In the Krita age, Vishnu, devoted to the welfare of all Creatures, 
assumes the form of Kapila and others to confer upon them the highest 
knowledge. In the Treta ago the Supreme Lord, in the form of a uni- 
versal potentate, represses the violence of the wicked, and protects the 
three worlds. Assuming the form of Vedavyasa, the all-pervading Being 
repeatedly divides the single Veda into four parts, and multiplies it by 
distributing it into hundreds of Vakhas. Having thus divided the 
Vedas in the Dvapara age,” etc.^® 

This is repeated more at length in the following section (Vish. Pur. 
iii. 3, 4 ff.) : 

Veda-drumasya Maitreya idkhd-hhedaih sahasrasah | na Sakyo vtstaro 
mktum sankshepena krinushm tarn | Dvdpare dvdpare Yuhnur Vydsa- 
rupt mahdmune \ Fedam ekam sa hahudhd kurute jagato hitah | viryam 
tejo halam ehdlpam manushydndm avekshya vai | hitdya sarva-hhdtdndm 
vedorhheddn karoti sah | yayd sa kurute tanvd vedam ekam prithak pra- 
hJiuh I Vedavydsdhhidhdna tu sd murttir Madhuvidvishah | . . . . Aslitd* 
vifhiati-kritvo vai veddh vyastdh maliarshihhih | Vaivasvate 'ntare tasmin 
dvdpareshu punah punah | 

** It is not possible, Maitreya, to describe in detail the tree of the 
Vedas with its thousand branches {^dkhds ^ ; but listen to a summary, 
A friend to the world, Vishnu, in the form of Vyasa, divides the single 
Veda into many parts. He does so for the good of all creatures, because 
he perceives the vigour, energy, and strength of men to have become 

89 Compare on this subject portions of the passage of the Mahabharata quoted in 
the First Volume of this work, pp. 144-146. 
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decreased. Vedavyasa, in whose person he performs this division, is an 

impersonation of the enemy of Madhu (Vishnu) Eight-and- 

twenty times in the Dvapara ages of this Vaivasvata Manvantara*” 
have the Vedas been divided by great sages.” These sages are then 
enumerated, and Krishna Dvaipayana " is the twenty-eighth. 

The subject is resumed at the beginning of the next section (Vish. 
Pur. iii. 4, Iff.): 

Adi/o vedaS chaiushpddah iata-sdhasra^sammiiak | Tato daia-gunah 
hfiUm ya^no sarva-himadhuh | Tato Hr a maUauto Vydao Hh^dioirh- 
iatitame *ntare | vedam ekam chatmhpddam chaturdhd vyalhajat prahhuh \ 
yathd tu tena vai vyaatd}^ Vedavydsena dhimatd | Vedas tathd samastais 
tair vyastdh Vydsais tathd mayd | tad anenaiva veddndm ^dlckdhheddn 
doijottama | chatwryugeshu rachitdn aamastesJm a/vadhdraya [ Krishna- 
dvaipdyanam Vydsam viddhi Ndrdyanam pralhum \ ho ^nyo hi hhuvi 
Maitreya Mahdhhdrata-krid hhavet | Tena vyaatdlk yathd Veddh mat-pu- 
trena mahdtmand | Bvdpwre hy atra Maitreya tad me srinu yathdrthatah | 
Brahmand chodito Vydao vedan vyaatum praehakrame |. Atha iiahydn aa 
jagrdha chaturo veda-pdra-gdn | Bwveda-^rdvakam PailaHi jagrdha aa 
mahdmuniJ). | VaiSampdyana-ndmdnatn Yajurvedasya chdgrahit j Jaimi- 
nim Sdma-vedaaya tathaivdtharvaveda-vit | Sumantua tasya iiahyo ^hhikd 
Vedavydaasya dhimatah | Romaharahana-ndmdnam mahahuddhim rnahd- 
munim | Sutam jagrdha Hahyam sa itihdaa-purdnayoh j 

“ The original Veda, consisting of four quarters, contained a hundred 
thousand verses, Prom it arose the entire system of sacrifice, tenfold 
(compared with the present) and 3 delding all the objects of desire. Sub- 
sequently, in the twenty-eighth manvantara my son, [Para^ara is the 
speaker] the mighty Vyasa, divided into four parts the Veda which 
was one, with four quarters. In the same way as the Vedas were divided 

Eor an account of the Manvantaras, see the First Part of this work, pp. 39, 43 ff, 

Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks: “Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed fiom his name an irregular perieet, viz. vivydsa'* 
liassen refers to two passages of the Mahfibharata in which the name is exnlained, 
viz. (i. 2417), Vwydaai>eddn yamat sa tasindd VydsaJ^ iH smritdta | “He is caUed 
Vyfisa because he divided the Veda.*’ And (i. 4236) To vyasya aedcM eht^uras 
tapasa hhagamn fishily | lok$ ^dsatvam apede harshnyat kfishnatvam eva eha | “The 
dtvke dage (Sfishna Dvaipfiyana Vydsa) who, through fervid devotion, divided the 
liHiT Vbdi^ and CO obtained in the world the title of VySsa, and from his blackness, 
*|he name of IS^h^a.** 
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by the wise Yyasa, so had they been divided by all the [preceding] Vy- 
asas, including myself. And know that the 4akha divisions [formed] by 
him [were the same as those] formed in all the periods of four yugas. 
Learn, too, that Krishna Dvaipayana VyS-sa was the lord Narayana ; for 
who else on earth could have composed the Mahabharata ? Hear now 
correctly how the Yedas were divided by him, my great son, in this Dva- 
para age. When, commanded by Brahma, Yyasa undertook to divide the 
Yedas, he took four disciples who had read through those books. The 
great muni took Paila as teacher of the Eich, Yaisampayana of the 
Yajush, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. He took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Suta, called 
Eomaharshana. * 

Fd^u Furdm. — In the same way, and partly in the same words, the 
Yayu Purana (section lx.) represents the Yedas to have been divided in 
the Dvapara age. It first describes how this was done by Manu in the 
Svayambhuva, or first manvantara, and then recounts how Yyasa per- 
formed the same task in the existing seventh, or Yaivasvata manvan- 
tara; and, no doubt, also in the Dvapara age, though this is not 
expressly stated in regard to Yyasa. 

The following is an extract from this passage (as given in Dr. 
Aufrecht’s Catalogue of the Bodleian Sanskrit MSS. p. 54) : 

Dvdpa/re tu pwrdvritte Manoh mdyamlhuve ^nta/re \ Brahma Manum 
uvdehedam vedam vyasya mahdmate | Fa/rivfiitam yugam tdta svalpa- 
vlrydh dvijatayah | samvrittdh yuga-doshena awrvam chaivayathdkramam | 
hli/rmhta-mdmm yuga-vakad alpa-kiahtam hi drikyaie \ Bakorsdhaarchhhd- 
gena hy avaUshfam hritdd idam | vlryarh tejo halam ohdlpam sarvaiSi 
chawa pranasyati | vede veddl^ hi hdryydh ^ hhud veda-^indianadh | 
vede ndiam anuprdpte yajno ndiaM gamishyati | yajne nadhte deva-ndkas 

^ Mahidhara on the VSjasaneyi SanhitS (W eber’s ed. p. 1) says, in regard to the 
diviflion of the Vedas : Tatrddau Brahma-ptwamparayd praptum Vedam VedavySeo 
mmda^mattn tnanuehyan viehintya iaUkfipayd chaturdhd vyasya ^ig^ycyii^^sdmd* 
tharvdhhydmi ohaturo veddn Faila’-VaUampdyana-^Jaimmi^Sumantub^a^ kramdd 
upadideia te eha sva^sishebliyaji | Emm paramparayd sahasra^idkhc Vedo jatah | 

Vedivyasa, having regard to men of dull understanding, in kindness to them, divided 
into four parts the Veda which had been originally handed down by tradition from 
Brahma, and taught the four Vedas, called Bich, Tf^ush, Saman, and Atharvan, in 
order, to Paila, Vaif^ampayana, Jaimini, and Sumantu; and they again to their disciides. 
In this way, by tradition, the Veda of a thousand cfalfiias was produ^.** 
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tatah, sarvam protmiyati | Adyo vedai chatush-pddo Mi^-^ah^asra-sammi- 
tah 1 Punar daschgumh hritsno yajno vai sarva-hdma-dhuk ] Evam uhtas 
tathety uktvd Manur loka-hite ratah | vedam ekam chatush^piidam chatur- 
dJhd vyahhajat prahhuh | Brahmano vachandt tdtalokdndm hiia-kdmyayd | 
tad aham mrttamdnena yu&hmdkam veda-kalpanam I manvantarena va- 
kshydmi vyatltdndm prakalpanam | pratyakshena paroksham vai tad nibo- 
dhata sattamdh | Asmin yuge kfito Vydsak Pdrdsaryah parantapah | 
^'Dvaipdyanah^^ iti khydto Vishnor amiah prakirttitah | Brahmand chodi- 
tah 60 ^smin vedam vyastum prachakrame \ Atha iishydn sa jagraka cha- 
turo veda-kdrandt \ Jaiminim cha Sxmanturh cha VaUampdyanam ova 
cha I Pailam teshdm cTiaturtham tu panchamam Lomaliarahanam 1 

In the former Dvapara of the Svayambhuva manvantara, Brahma 
said to Mann, ‘ Divide the Yeda, o sage. The age is changed ; through 
its baneful influence the Brahmans have become feeble, and from the same 
cause the measure of everything has gradually declined, so that little is 
seen remaining. A part (of the V eda) consisting of only these ten thousand 
(verses) is now left to us from the Krita age ; vigour, fire, and energy 
are diminished ; and everything is on the road to destruction. A plurality 
of Yedas must be made out of the one Yeda, lest the Yeda be destroyed. 
The destruction of the Yeda would involve the destruction of sacrifice ; 
that again would occasion the annihilation of the gods, and then every- 
thing would go to ruin. The primeval Yeda consisted of four quarters 
and extended to one hundred thousand verses, while sacrifice was ten- 
fold, and yielded every object of desire,’ Being thus addressed, Manu, 
the lord, devoted to the good of the world, replied, ‘ Be it so,' and in 
conformity with the command of Brahma, divided the one Yeda, which 
consisted of four quarters, into four parts.^ I shall, therefore, narrate 
to you the division of the Yeda in the existing manvantara ; from whicli 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaras. 
In this Yuga, the victorious son of Para^ara, who is called Dvaipayana, 
and is celebrated as a portion of Yishnu, has been made the Yyasa. In 
this Yuga, he, being commanded by Brahma, began to divide the Yedas. 
Por this purpose he took four pupHs, Jaimini, Sumantu, Yai^ampayana, 

The Wfsh^bhSrata, S'Sntip. verse 13,678, says the Vedas were divided in the 
Sv^yambh^a mi^vantara by Apantaratamas, son of Sarasvatt {Tena bhimd 9 
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and Paila, and, ^is a fifth, Lomaharsiiana [for the Puranas and Iti- 
hasas, etc.] 

Bhagmata Purdna , — It is in its third hook, where the .different man- 
vantaras are described, that the Yishnu Parana gives an account of the 
division of the Yedas. In the book of the Bhagavata Parana where 
the manvantaras are enumerated, there is no corresponding allusion to 
the division of the Yedas ; but a passage to the same effect occurs in 
the fourth section of the first book, verses 14 ff. : 

JDvupare samamiprtipte tritiya-yutga-paryaye | jdtah Pard^arud yogi 
Vdsavydm kalayd Hareh j 15. & hadachit SarasvatyCih upasprisya jalarJi 
iuchi j viviktah ehah dstmh udiie rmi-mandale \ 16. Pardvara-jmh sa 
rishih kdlenuvyahta-rmrJiasd | yuga-dharma-vyatikaram prdptmn Ihtvi 
yuge yuge | 17. Bhautikdndm cha hhdvdndm kakti-hrdmm cha tat-kri- 
tam I asraddhadhdnuu nisaatvdn durmedhan hrasitdymhah | 18. JOur- 
hhagdma jandn vikshya munir divyena chakshuslid \ sarm-varndsramdnum 
yad dadhyau hitam amoglia-drik \ 19. Chdturhotram karma iuddham pra- 
jdndm vikshya vaidikam [ vyadadhad yajna-santatyai vedam ekaffi chatur- 
vidham | 20. Rig-yajuh-sdmdiharvdkhydh vedd^ chatvdra uddhritak | 
iiihdBa-purdnafa cha panchamo veda uchyate | 2\. Tattrarg-veda-dharah 
Pailah sdmago Jaiminih kavih | VaUampdyana evaiko nishndio yajushdm 
uta I 22. Atharvdngirasdm dsU Sumantur ddruno munih \ itihusa-purdnu’ 
ndmpitd me Romaharshanah { 23. Te ete rishayo vedam svam svafh vyasyann 
anekadhd | iishyaih praiishyais tach-ehhishyair vedds te kdkhino 'lhavan \ 
24. Te eva veddh durmedhair dhdryante p^frushair yathd | evam chakdra 
hhagavdn Vydsah kripana - vatsalah | 25. Stri - ^udra - dvijahandkunam 
trayl na sruti’-gochard | ka/rma~ireyasi mudhandm ireyah^ eva hhaved iha | 
iti Bhdratam dkhydnam kripayd munind kritam | 

14. “ Whgn the Dvapara age had arrived, during the revolution of 
that third yuga, the Yogin (Yyasa) was born, a portion of Hari, as the 
son of Para.4ara and Yasavya. 15. As on one occasion he was sitting 
solitary at sunrise, after touching the pure waters of the Sarasvatl, (16) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder had in each yuga been introduced 
into the duties proper to each, through the action of time, whose march 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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weie miserable,— -^reflected with unerring insight on the. means of bene- 
fitting the seyeral castes and orders. 19. Discerning that the pureYedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Yeda into four parts, with a view to the 
performance of sacrifice. 20. Four Vedas, called the Rich, Tajush, 
Saman, and Athaiwan, were drawn forth from it ; while the Itihasas 
and Puranas are called the fifth Veda. 21. Of these the Rich was held 
by Faila, the sage Jaimini chanted the Saman, Yaisampayana alone 
was versed in the Yajush, (22) the dreadful muni Sumantu in the 
verses of Alharvan and Angiras, and my father Romaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Yeda 
in many ways ; and by the successive generations of their disciples 
the Yedas were separated into branches {saJch&a). 24. The venerable 
Yyasa, kind to the wretched, acted thus in order that the Yedas might 
be recollected by men of enfeebled understanding. 25. And as women, 
S'udras, and the inferior members of the twice-born classes were un- 
fitted for hearing the Yeda, and were infatuated in desiring the bless- 
ings arising from ceremonies, the muni, with a view, to their felicity, 
in his kindness composed the narrative called the Mahabharata.’’ 

But notwithstanding the magnitude of the great legendary and theo- 
logical repertory which he had thus compiled, Yyasa, we are told, was 
dissatisfied with his own contributions to sacred science until be had 
produced the Bbagavata Purana consecrated to the glory of Bhagavat 
(Krishna)." The completicd of this design is thus narrated, Bhag. 
Pur. i. 7, 6 : 

Anarthopaiamam aakshdd hhakti-yogam Adhokahaje | hhasydjdnata 
vidkdmi ehakre Sdtvata ^ aoMhUam | 7. Yaaydm vai krdyamdndydih 
Ktiahfie pdrama-pUruahe J hhaktir udpatyate pwrhaah ioka^gnoha-hhayd- 
pahd I 8. Sa atk^Midm Bhdymatlfli kfitvd ^mkramya chdtmcyam | 
S^uham ndhydpa^dmdaa munih | 

** Knowing that devotion to Adhokshaja (Krishna) was the evident 
means of putting an end to the folly of the world, which was ignorant 
of this, he composed the Satvata-Sanhita (the Bbagavata). 7. When a 
man listens to this work, devotion to the supreme Purusha, 

aiiaoa in his mind, and frees him from grief, ddusion, and fear. Having 




1 ^ See Wilson’s Vishnu FurSna, Ptefhoe, p. xlvi. 
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completed and ^arranged this Sanhitji, the muni taught it to his son 
S'uka, who was indisposed to the pursuit of secular objects.” 

Towards the close of this Purana also, in the sixth section of the 
twelfth book (verses 37 ff.), there is to be found what Professor Wilson 
(Vish, Pur. Pref.) calls “ a rather awkwardly introduced description of 
the arrangement of the Yedas and Puranas by Vyasa.” 

The passage (as given in the Bombay lithographed edition) is as 
follows ; 

Suta uvacha \ samdhitdimano brahman Brahmanah par'ameshthinah | 
hrid-aka^dd ahhud nado vritti-rodhad vihhdvyate | yad~updsanayd brah- 
man yogino malam dtmanah | d/ra/Dya-kriyd-kdrakakhyafh dhutva ydnty 
apanurbhavam 1 Tato ^bhut trivrid omkdro yo ^vyakta-prabhamh svardf | 
yaf tal lingam Bhagavato Brahmanah paramdtmanah | arinoU yah imafh 
sphotam mpta-kroire cha kunya-drik | yena vdg vyajyaU yasya vyahtir 
dhdie dtmanah | svadhamno brahmanah adkshad vdchakah paramdtmanah \ 
sa-sa/rva-mantropanishad-veda-vljam sandtanam | taaya hy dsafna tray a 
varndh a-kdrddydli BhrigudA)aha 1 dharyante yais trayo bhdvdh gundh 
ndmdrtha-vrittayah j tato ^kshara-samdmndyam asrijad bhagavdn ajah 1 
Antassthoshma-svara-sparsa-hrasva-dlrghddi-lakshanam | tendaau chaturo 
veddma chaturbhir vadanair vibhuhk | aa-vydhritikdn aofhkdrdmi chdtur- 
hotra-vivakahayd | putrdn adhydpayat tdma tu brahmarahin brahma- 
kovidan | te tu dharmopadeah^arabt ava-putrebhyah aamddiian | te param- 
par ay d prdptds tat-tach-chhiahyair dhrita-vrataih | chaturyugealw atha 
vyaatdh dvaparddau mdharahihhih | kahii^yuahah kahlnd-aattvdn dur- 
medhan vikshya kdlatah ( veddn brahmarahayo vyaayan hridiathdeh- 
yuta-noditdjf, | Aaminn apy anta/re brahman bhagavdn loka-hhdvanah | 
hrahmekddyair lokapdlair ydchito dharma-guptage | Bardkardt Satyavat- 
yam amkdfhka-kalayd vibhuh | a/vatlrm mahdbhdga vedam chakre chatwr- 
vidham | fig-atharva-yajuJ^-admndm rdkin uddhfitya vargakah | ohataara^ 
aa^hitda chakre mantrair manigandh iva | tdadrh aa ehaturah kiahydn 
updhdya mahdmatiki, \ Ekaikdm aamhitdm brahman ehaikaaman dadau 
vibhu^ I Baildya aamhitdm adyam bah/orichdkhydm mdcha ha | Vaikam- 
pdya/na-aanjndya nigaddkhyam yajur-ganam | admnafh Jaimmaye prdha 
tatha chhandoga-aaihhitdm | Atharvdngwaalth ndma ava-kiakdya Su- 
mmit t 

“Suta speaks: ‘Prom the ©ther of the supreme Brahma’s heart, 
when he was plunged in meditation, there issued a sound, whi(%js 
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perceived [by the devout] when ^ey close their organs of sense. By 
adoring this sound, devotees destroy the sours threefold taint, extrinsic, 
inherent, and superhuman,^® and become exempt from future birth. 
From this sound sprang the omhdra, composed of three elements, self- 
resplendent, of imperceptible origin, that which is the emblem of the di- 
vine Brahma, the supreme spirit. He it is who hears this sound {8p1iotd)y 
when the ears are insensible and the vision inactive, — (this sphota or om- 
hard) through which speech is revealed, and which is manifested in the 
8ether,from the Soul.^® This [omhara\ is the sensible exponent of Brahma, 
the self- sustained, the supreme spirit j and it is the eternal seed of the Ye- 
das, including all the Mantras and TJpanishads. In this \omlcdrd] there 
were, o descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, the [three] qualities, the [three] names, the [three] 
significations, the [three] states are maintained. From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as inner (y, r, 1, v), ushmas 
(^, sh, s, h), vowels, long and short, and consonants. With this [al- 
phabet] the omnipresent Being, desiring to reveal the functions of the 
four classes of priests, [created] from his four mouths the four Vedas 
with the three sacred syllables (pyahritis) and the oftihara}^ These he 
taught to his sons, the brahmarshis, skilled in sacred lore ; and these 
teachers of duty, in turn declared them to their sons. The Vedas were 
thus received by each succeeding generation of devout pupils from their 


48 Dra/eya-hriya-lcaraJcay whicb the scholiast interprets as answering to adhibhuta, 
adhydtmay and adhidaiva. See the explanation of these terms in WilBon’s Sankhya- 
karika, pp. 2 and 9. 

48 I quote the scholiast’s explanation of this obscure verse : Ko *sau paramdtmd 
tarn aha ‘ zfimtV Hi | imam sphotam avyaktam omhdram \ nanu jwaJi evo tarn 
ifimtu I na ity aha | mpia^srotre karna-pidimnadiiw, avrittike 'pi srotre sati | jivat 
iu karanddinatvdd na tadd srota | tad’Upalabdhis tu tasya paramatma^dvarikd eva iti 
hhdvafy I lavaras tu naivam | yatafy suyya-drik dunye 'pi mdriya-varge dfik jndnam 
ymya | tathS, hi aupto yadd sabdaM drutvd prahuddhyate na tada Jivah arotd lmm~ 
driyatvdt | ato yaa tadd aahdam arutva jivam prabodhayati aa yathd paramdtmd eva 
iadvai | ko 'adv omkdras tain viainaahfi adrdhena yena vdg hfihatJ vyajyate yaaya cha 
hfidaydhdae atmanab aakdidd vyaktir abhivydktih. The word apho^a will he explained 
below, in a future section. 

^hese the scholiast explains thus : Gumfy aattvddayab | ndwidni THI~y^i^b^ad^ 
I artha^ bh^^*^hma^^avar-lokdh | ^fittayo Jdgrad-ddydb | 

4^ If I have translated this correctly, the <mkdra is both the source of the alphabet, 
alphabet of the gmkara ! 
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predecessors, and in each of the systems of four yugas were divided by 
great sages at the beginning of the Dvapara." The Brahmarshis, im- 
pelled by Achyuta, who resided in their hearts, divided the Vedas, be- 
cause they perceived that men had declined in age, in power, and in under- 
standing. In this manvantara also,®® the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, Isa (Siva), and 
the other guardians of the world, to maintain righteousness, became par- 
tially incarnate as the son of Parasara and Satyavatl, and divided the 
Veda into four parts. Selecting aggregates of Bich, Atharvan, Yajush, 
and Saman verses, and arranging them in sections {vargfas), he formed 
four sanhitds (collections) of the hymns, as gems [of the same description 
are gathered together in separate heaps]. Having summoned four dis- 
ciples, the wise lord gave to each of them one of these sanhitas. To 
Paila he declared the first sanhita, called that of the Eahvrichas ; to 
Yaisampayana the assemblage of Yayush verses, called Nigada ; to 
Jaimini the Chhandoga collection of Saman verses ; and to his pupil, 
Sumantu, the AtharvangirasL’^ 

The Bhagavata Purana, however, is not consistent in the account 
which it gives of the division of the Vedas. In a passage already 
quoted in the First Volume of this work, p. 158, it speaks of that division 
as having been the work of the monarch Pururavas, and as having 
taken place in the beginning of the Treta age. From the importance 
of this text I will extract it here again at greater length. . 

The celestial nymph UrvasT, the Purana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

Dvaparadau can only moan the beginning of the Dvfipara ; but the scholiast 
undertakes by the following process of reasoning to show that it means the end of that 
yuga : Dvaparadau dvaparam a dir yaeya tad^antyamHa-lakshanasya kalasya | tanmin 
dvaparante veda - vihhaga - prasiddheh S'a7itanu - aama - kala - Vydanvatara^ prasiddhea 
cha 1 vyastd vihUaktah \ “ Dvaparadau means the period of w'hich the dvapara was 
the beginning, i,e. the time distinguished as the concluding portion of that yuga ; 
since it is notorious that the Vedas were divided at the end of the Dvapara, and that 
the incarnation of Vyasa was contemporaneous with S'antanu. Vyaatah^vihhaktali^ 
divided.*’ 

From this it appears that hitherto the account had not referred to the present 
manvantara. The scholiast remarks : Doam admdnyato veda-vibhaya-kramam uktva 
vaivaavata^manvantare viseahaio nirupayitum aha | “ Having thus [in the preceding 
verses] generally described the manner in which the Vedas are divided, [the author] 
now states [as follows], with the view of determining particularly [what was done} in 
the Vaivasvata manvantara.** 
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fell in love with King Pururavas, the report of whose manly beauty 
had touched her heart, even before she had been banished from para- 
dise^ After spending many happy days in the society of her lover, she 
forsook him in consequence of his having infringed one of the conditions 
of their cohabitation, and Pururavas was in consequence rendered very 
miserable. He at length, however, obtained a renewal of their inter- 
course, and she fmally recommended him to worship the G^andharvas, 
who would then re-unite him with her indissolubly. 

The Purana then proceeds (ix. 14, 43 if.) : 

Tmya sarmtuvatas tushtdh agnisthdlim dadur nripa | UrvaMm manya- 
mams tdm so ^hudhyata cha/ran mm \ Stkdlim nyasya vane gatvd grihdn 
ddhydyato niii | Tretdydm sampravrittdydm manasi trayy avarttata | 
Bthdll-sthdnam goto Hvattham kavm-garhham vilakshya sah | Tena dve 
ararpl hritvd UrvaM4oka-kdmyayd | Urvailm mantrato dhydyann adhard- 
ranim uttardm | Atmdnam uhJiayor madhje yat tat prajananam prahhuh | 
Tasya nirniathandj jdto jdtaveddh vibhdvasuh ( Tray yd chavidyayd rdjnd 
putratve kalpitas trivrit \ Tendyajata yajnesam hhagavantam adhoksha- 
jam I JJrvaMokam anvichhan sarva-devamayaih Hwrim | Ekah eva purd 
vedah pranavah sa/rva^vanmayah | Devo ndrdyano ndnyah eko ^gnir varnah 
em eha | Fururmasa evdsU trayl tretd-mukhe nripa | Agnind prajayd 
rdjd lokaih gdndharvam eyivdn \ 

“ The Gandharvas, gratified by his praises, gave him a platter con- 
taining fire. This he [at first] supposed to be XJrvasi, but became 
aware [of his mistake], as he wandered in the wood. Having placed 
the platter in the forest, Pururavas went home ; and as he was medi- 
tating in the night, after the Treta age had commenced, the triple Veda 
appeared before his mind.®^ Returning to the spot where he had placed 
the platter, he beheld an asvattha tree springing out of a ^aml tree, and 
formed from it two pieces of wood. Longing to attain the world where 
TJrva^i dwelt, he imagined to himself, according to the sacred text, 
Urva^i as the lower and himself as the upper piece of wood, and the place 
of generation as situated between the two.** Agni was produced from its 

^arma*hcdhakam veda-iraya^ pradurabhut | “ The three Vedas, expounders of 
rites, were manifested to him,” as the scholiast explains.” 

®* Allusion is here made to a part of the ceremonial for kindling a particular sacri- 
6oial of the formulas employed at which, as given in the Taj. Sanhita, 5, 2, 

art Vrvasi” {Urvaiy ««•), and another, “ thou art Purdravas” {Pururava^ 
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friction, And, according to the threefold science [Veda], was tinder his 
triple form, adopted by the king as his son. With this fire, seeking to 
attain the heaven of TJrvasi, he worshipped the divine Hari, the lord of 
sacrifice, Adhokshaja, formed of the substance of all the gods. There 
was formerly but one Veda, the sacred monosyllable om, the essence of 
all speech; one god, N'arayana; one Agni, and [one] caste. From 
Pururavas came the triple Veda in the beginning of the Treta age- 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas.'’ 

On the close of this passage the commentator remarks ; 

JVam anddir veda^tra^a-hodkito hrahmanddindm Indrady-aneka-deva- 
yajanem svarga-prdpti-hetuh Jcarmormdrgah hatham mdir iva varnyate | 
Tatrdha eha eva iti dvahhydm | Purd Jcrita~yuge sarva-vdfimayak 
mrvdBdm vachdm vtja-hkutah pranavah eka eva vedah | Devas cha Ndrd^ 
ya^ah eka eva | AgniS cha eka eva laukikak | VarnaS cha eka eva hamso 
ndma | Veda-trayl tu Pururavasah sakd^dd dstt , . , . A yam hhdvah | 
krita-yuge aaUva-pradhdnuh prdyakah sarve ^pi dhyana-nishthah | rajah’' 
pradhane tu Tretd-yuge vedadi-vilhagena karma-margah prakato habhuva 
ity arthah | 

How is it that the eternal method of works, which is pointed out 
by the three Vedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it had a beginning in time ? He [the 
author of the Purana] answers this in these two verses. Formerly, Le, in 
the Krita age, there was only one Veda, the sacred monosyllable ow, the 
essence of all words, Le, that which is the seed of all words ; and there 
was only one god, Narayana ; only one fire, that for common uses ; and 

a8i)j the former denoting the lower (adkararani)^ and the latter the upper, piece of 
wood (uttetrarani), by the friction of which the fire was to be produced. See Weber’s 
Indische Studien, i. 197, and note; Roth’s Illustrations of the Nirukta, p. 164; 
the S'atapatha Brahmana, iii. 4, 1, 22, and Katyayana’s S'rauta Siitras, v. 1, 28 ff. 
The commentator on the Vujanasaneyi Sanhita explains the formula Vrvasy a»i thus : 
Tathd Urvait Pururavo-nripasya bhogdya adhastdt aete tadvai ivam adho ^vaathiid 
*8% I “ As XJrvas'T lies under King Pururavas for sexual connection, so thou art placed 
underneath.” 

This story is also told in a prose passage in the Vish. Pur. iv. 6. It is there 
stated that Pururavas divided lire, which was originally one, in a threefold manner 
{P!ko*gnir ddZw abhavad Ailena tu aira mativantare traitd pravarttitd). No mention, 
however, is there made of his having divided the Vedas, or partitioned society into 
onstes. 
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only one caste, the Hansa* But the triple Veda came from Pururavas. 
• * . . The meaning is this : in Ihe Kpita age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. But 
in the Treta age, when passion {rajas) prevailed, the method of works 
was manifested by the division of the Vedas/' . ♦ 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Vedas from that contained in 
the other two texts previously adduced from the same work, and in the 
citations from the Vishnu and Vayu Piiranas. The one set of passages 
speak of the Veda as having been divided by Vyasa into four parts in the 
Dvapara age; while the text last cited speaks of the triple Veda as having 
originated with Pururavas in the Treta ago ; and evidently belonged to 
a different tradition from the former three. The legend which speaks 
of three Vedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atharva 
asserted its right to be ranked with the three others as a fourth Veda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat- 
ing the second Yuga, means a triad, and seems to have been suggested 
to the writer’s mind by the triple fire mentioned in the legend, 

Mahahharata»^^\L^ following passage from the Mahabharata, S'anti- 
parvan (verses 13,088 ff.), agrees partially in tenor with the last 
passage from the Bhagavata, but is silent regarding Pururavas : 

Idaf)i krita-imgam ndmo, kcdah sreshfhah pravarttitah f Ahimsydh 
yajHa-pa^avo yuge ^smin na tad anyathd | Chatuslipdt sakalo dharmo hha- 
vtshyaty atra vai surdh | Tatas Tretd-yugam ndma trayi yatra hhavish-^ 
yati J Prokshitd^ yajna^paiavo hadhafn prdpsyanti vai makhe | Yatra 

This legend is borrowed from the S'atapatha Bnihmana, xi. 5, 1, 1 ff. (pp. 865- 
858 Weber’s ed.), where the motive for its introduction is to describe the process by 
which fire was generated by Pururavas in obedience to the command of the Gan- 
dharvas, os the means of his admission into their paradise. See Professor Muller's 
translation of this story in the Oxford Essays for 1856, pp. 62, 63, or the reprint in 
'his 'Chips from a German Workshop; and the First Volume of this work, p, 226* 
Th® legend is founded on the 95th hymn of the tenth book of the Rig-veda*, 

^ Mann (i. 86, 86) differs from this passage of the Mahnbharata in making the 
the age of sacrifice : Anye Jeritayuge dkanms Tret^ydm Bvapare pare | Anye 
$1^1^ nftn^ yuga-hr^sdmrupatali | Tqpah para^Kfitayiige Tretayam jmnam 
yeynam evaht^r danam ekam kalau yuge | ** Different duties are 
the Krita age, and tosrent duties m the Ttetfi, Dvapara, ahd 
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padai chaturtho pai dka/rmasya na lhavishyati | Tato vai dvdpararh nd.ma 
mUrah halo hhavishyati | 

This present Krita age is the best of all the yugas ; in it it will be 
unlawful to slay any aninaals for sacrifice ; in this age righteousness shall 
consist of all its four portions and be entire. Then shall follow the 
Treta age, in which the triple Veda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall be wanting. Next shall succeed 
the Dvapara, a mixed period.” 

The M. Bh. (S'antip, 13,475) relates that two Asuras, who beheld 
Brahma creating the Vedas, suddenly snatched them up and ran off, 
Brahma laments their loss, exclaiming : 

' Vedo me pa/ramdm chahsliur vedo me paramam halam | . . . Yedan 

rite hi him hurydm lokdndm srishtim uttamdm | 

“ The Veda is my principal eye; the Veda is my principal strength. 

, • . . What shall I do without the Vedas, the most excellent creation 
in the universe ? ” They were, however, recovered and restored to 
Brahma (verses 13,506 ff.). 

Vishnu Furdna. — The following -verse, Vish. Pur. iii, 2, 12, refers to 
the periodical disappearance of the Vedas : 

Chaturyugdnte veddndm jay ate hali-viplavah | pra/carttayanti tan etya 
hhuvi saptarshayo divah | 

“ At the end of the four ages {yugas) Hhe disappearance of the Vedas, 
incident to the Kali, takes place. The seven rishis come from heaven 
to earth, and again give them currency.” (Compare. Al. Bh. S'antip. 
verse 7660, which will be quoted further on.) 

Sect. Yl,-^Acoounis in the Vishnu and Ydyu Purdnas of the schisnfis 
between the adherents of the Yajwr-veda^ Yaiiampdyana and Ydjna- 
valkya ; hostility of the Atharvanas towards the other Yedas ; and of 
the Ohhandogas towards the Mig-veda. 

The Vishnu Puraija, iii. 5, 2 ff., gives the following legend regarding 

Kali ages, in proportion to the dedine in those yugas. Devotion is said to be supreme 
in the Krita, knowledge in the Treta, sacrifice in the Dvapara, and liberality alone in 
the Kali,’* See also Mahabharata, S'antiparvan, verse 8506, which agrees with Hanu. 
See also the First Volume of this work, pp» 89 ff. 
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tiise way in which the Yajur-veda came to be divided into two schools, 
the black and the white : 

T&jnavalkym iu tasy&lhud £rahmardta-mto dvija | patama^ 

Sharma-jno gmu^vTitti-pa/ral^ sadd | ftiehir yo ^dya maJidmerum mmdje 
ndgamishyati | Ta^ya vai aapta^dtraih tu brahma^hatyd Ihavishyati | 
Pdrvam eva muni-ganmk samayo ^hhut krito d/oija | VaUampdyana ekas 
tu tafk vyatihrdntavdniB tadd j &'mirlyam hdlakaih bo Hha padd opriBh- 
tum aghdtayat | S'ishydn dha sa hhoh kinhyak hrahma-hatydpahafh wa- 
tarn I Charadhvam mat-krite sarve na vichdryyam idwm tathd ” | Athdha 
YdjnavalkyuB talk kin ebJiir hhaga/van dvijaih | Kleiitair alpaiejohhir cka- 
riahyo ^ham iduik vratam | Tutah kruddho guruh prdJut Ydjnavalkyam 
mahdmatih | *'Muchyatdm yat tvayd ^dhltan natto viprdmmanyaka \NiBte- 
juBo vadasy etdn yas tvam hrdkmana-pungavdn | Tena iishyena ndrtho ^sti 
mamdjnd-hhanga-kdrind ’’ | YdjnavalkyaB tcdah prdha hhaktau tat te mayo~ 
ditan I Mamdpy alaia tvayd ^dMtafh yad mayd tad idafh dvija j Ity uktvd 
rudkirdktdni BoriJlpdni yajUihshi sah | Chhardayitva dadau tasmai yayau 
eka BVBchkayd munih | yajdfhBhy atha viBrisktam Ydjnavalkyena vai dv^a | 
JagfihuB tittirlbhdtvd Taittiriyds tu te tatah | Brahma^^katyd^vratam 
oklrmn guruM okoditais tu yaik | CharakddhoaryavaB te tu ckwranad 
munisattamdh | Ydjmvalkyo Hha Maiireya prdipdydma^pwrdyamk | tmh* 
fdva prayatak Bdryam yajUmeky ahkilaekamB tatah | • . . . Ity avan- 
ddibhis tena stuyamanah stavaih rmih | vdji-rdpa^dkwrah prdka ^^vriyuh 
idn^* iti vdnohkitam^^ | YdjnavalkyaB tadd prdha pranipatya diva-- 
karan | yajUmski idni me dehi ydni santi na me gurau | Bvan uMo da- 
dau toBfnai yajurheki hkagavdn ravih | aydtaydma-Banjndni ydni vetti na 
tad-guruh | Yajumeki yair adhUdni tdni viprair dvijottama j vdjinaa te 
Bandkkydtdh Buryo Hvah bo ^hhavad yatah> | * 

'*yajnavalkya, son of Brahmarata, was his [Vaisampayana’s] dis- 
ciple, eminently versed i^ duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Mem on 
a certain day should incur the guilt of Brahmanicide during a period, 
of seven nights. Voi^ampayana was the only person who infringed 
agreement, and he in consdtiuence occasioned the death of his 
child by touching it with his foot. Ee tdien desired all his 
tc perform on his behalf an expiation Which should take away 
, hi| and forbade any hesitation Yajnavalkya then said to him, 



OP THE VEDAS, HELD BY IKDIAK AtJTHORS. 


51 


‘ Eeverend sir, .what is the necessity fbr these faint and feeble Brah- 
lains? I will perform the expiation/ The wise teacher, incensed, 
replied to Yajnavalkya, * Contemner of Brahmans, give up all that thou 
hast learnt from me ; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble/ Yajnavalkya 
rejoined, ‘ It was from devotion [to thee] that I said what I did ; but 
I, too, have done with thee : here is all that I have learnt from thee/ 
Having spoken, he vomited forth the identical Yajush texts tainted 
with blood, and giving them to his master, he departed at his will. 
[The other pupils] having then become transformed into partridges 
{tittiri)y picked up the Yajush texts, which were given up by Yajna- 
valkya, and were thence called Taittirlyas. And those who by their 
teacher’s command had performed the expiation for Brahmanicide, 
were from this performance {charana) called Charakadhvaryus. Yajna- 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajush texts .... 
[I pass over the hymn.] Thus celebrated with these and other praises, 
the sun assumed the form of a horse, and said, ' Ask whatever boon 
thou desirest.’ Yajnavalkya then, bowing down before the lord of 
day, replied, ‘ Give me such Yajush texts as my teacher does not pos- 
sess.’ Thus supplicated, the sun gave him the Yajush texts called 
Ayataytoa, which were not known to his master. Those by whom 
these texts were studied were called Yajins, because the sun (when he 
gave them) assumed the shape of a horse {vdjin)^ 

I quote also the parallel text from the Vayu Purana, as it exhibits 
some slight variations from the preceding (Aufr. Cat. p. 65) : 

Kdryam asld rkhlndm cha hinchid hrdhmam-sattamdh | Meru-prish- 
samdBddya taia tadd “ ^stv ” iti mantritam | Yo no ^tra sapta- 
Tdtrem hagachhed dvija-satiamdh 1 sa kurydd hrahma-ladhyd'^ mi 
Bamayo nah prakirttitah | Tatas te sa-gandk sarm Vaiiampdyana-^<x/rji- 
idh I Pray ay uh saptardtrena yatra sandhik krito ^IJiavat [ JBrdhmand- 
Mdfk tu mchandd hrahma^hadhydin ckakdra saft | S'ishydn aiha aarndniya 
sa VaiSampdyano ^hravU | Brahma-hadhydfk charadJivaih vai maUhfite 
d^ija^^sattamah | sarve yuyafh samdgamya hrdta me tad-hitaih vaehah ” | 
Ydjnavalhyallf, uvdcha | Aham eva chariBhyami tishthmiu munayas tv ime | 
hdlam vkoUMpayishydmi tapasd svena hhdvitah | Evam uMofi tatah krudr 
d%o Ydjnaoalkyam athdlravlt | mdcha ^^yat tvayd ^dhxtoM BOtvam praty^ 
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ar pay asm | Evam uhiah sarupdni yajufhshi pradaddu guroh | ru~ 

dhirena iatkd ^Udni chharditvd hraJima-vittamah | Tatah %a dhydnam 
dsthdya Bury am aradkayad dvijah | surya Irahma yad uchchhinnam 
Jcham gatvd yratituhthatV'* | Tato ydni gatdny urddham yajumhy 
aditya-mandalam | Tdni tasmai dadau tushfah suryo mi BrdJimardtaye | 
Aiva-rupai cha mdrttando Ydjnavalkydya dJiimate | Yajumhy adhlyate 
ydni hrdhmandh yena henachit {pani Izdnichit^i') | a^m-rupdm {^rupena*^) 
dattdni tatas te Vdjino'hhavan^^ | hrahma-hatyd tu yaii chirnd charandt 
oho/raJcdh amritah | Vaikampdyana-iiahyda te charahdh aamuddhritah | 

** The rishis having a certain occasion, met on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanicide. They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants. Vaisampayana alone was absent, and he, according to 
the word of the Brahmans, committed brahmanicide. He then as- 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his offence, and to meet and tell him what was salutary 
for the purpose. Yajnavalkya then said, ‘ I myself will perform the 
penance ; let all these munis refrain : inspired by my own austere- 
fervour I shall raise up the boy (whom thou hast slain).' Incensed at 
this speech of Yajnavalkya [Vaisampayana] said to him, ‘ Eestore all 
that thou hast learned (from me).' Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Yajnavalkya) then adored the sun, saying, ‘ Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there abides.' The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkya, son of Brahmarata, all the Yajush 
texts which had ascended to the solar region. As all the Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Vajins. And the disciples of Vai^am- 
payana, by whom the expiatory rite was accomplished, were called 
ChmraJmi from its accomplishment {pharana)*^ 

Af I atti indebted to Dr. Hall for communicating to me the various readings of this 
in Ihe India Office Library MSS., but some parts of it seem to be corrupt. 

> ^ In a note to p. 461 (4to. ed.) of his Translation of the Vwhsu PurSna, Prof. Wilson 
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It is sufficiently evident from the preceding legend that the adherents 
of the two different divisions of the Yajurveda (the Taittirlya or black, 
and the Vajasaneyi or white), must in ancient times have regarded each 
other with feelings of the greatest hostility — feelings akin to those with 
which the followers of the rival deities, Vishnu and S'iva, look upon 
each other in modem days. On this subject I translate a passage from 
Professor Weber’s History of Indian Literature, p. 84 : 

“Whilst the theologicans of the Eich are called Bahvrichas, and 
those of the Saman Chhandogas, the old name for the divines of the 
Yajush is Adhvaryu : and these ancient appellations are to be found in 
the Sanhita of the Black Yajush (the Taittirlya), and in the Brahmana 
of the White Yajush (the S'atapatha Brahmana). The latter work ap- 
plies the term Adhvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and are the objects of censure. This 
hostility is also exhibited in a passage of the Sanhita of the White 
Yajush, where the Charakacharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin.” 

In his Indische Studien (iii. 454) Professor Weber specifies the fol- 
lowing passages in the S'atapatha Brahmana as those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24 ; iv. 1, 2, 19 ; 
iv, 2, 3, 15 ; iv. 2, 4, 1 ; vi. 2, 2, 1, 10; viii. 1, 3, 7 ; viii. 7, 1, 14, 24. 
Of these I quote one specimen (iv. 1, 2, 19) : 

mentions the following legend illustrative of the effects of this schism. “ The Vayu 
and Matsya relate, rather obscurely, a dispute between Janamejaya and Vais'ampayana, 
in consequence of the former's patronage of the Brahmans of the Vajasaneyi branch 
of the Yajur-veda, in opposition to the latter, who was the author of the Black or 
original Yajush. Janamejaya twice performed the Asvamedha according to the Vaja- 
saneyi ritual, and established the Trisarvi, or use of certain texts by As'maka and 
others, by the Brahmans of Anga, and by those of the middle country. He perished, 
however, in consequence, being cursed by Vais'ampayana. Before their disagreement, 
Vais'ampayana related the Mahabharata to Janamejaya.’* 

w Vajasaneyi Sanhita, xxx. 18 (p. 846 of Weber’s ed.) : Bmhhfiiaya oharalca- 
eharyyam | {charakanam gurum — Scholiast). Prof. Muller also says (Anc. Sansk. 
Lit. p. 350), This name Charaka is used in one of the Khilas (the passage just 
quoted) of the Vajasaneyi Sanhita as a term of reproach. In the 30th Adhyaya a 
list of people is given who are to be sacrificed at the Purushamedha, and among them 
we find the Charakacharya as the proper victim to be offered to Dushkrita or Sin. 
This passage, together with similar hostile expressions in the S'atapatha Brfihmana, 
were evidently ffictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts we possess in the Taittiiiya-veda, and firom whom 
Yfijnavalkya seceded in order to become himself the founder of the new Oharauas of 
the Vsjasaneyins.** 
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u ha> dwrahoi^ ndna eva mantrShhydm julwati vai 

my a Hau | nC^n§,•*v^rya^*pra^od^,nm'kurmaV* iti vudantai | Tadu tafhd 
m hmyHt I mohayanti ha U yajamCLnoBya pm^Qidmu | aj^i id vai enam 
tUshnim juhuydt [ 

These the Charakae offer respectively with two mantras, saying 
thus : ‘ These are his two breathings,’ and ‘ we thus make these two 
breathings endowed with their respective powers,’ But let no one 
adopt this procedure, for they confound the breathings of the wor- 
shipper. Wherefore let this libation be offered in silence.” 

But these sectarian jealousies were not confined to the different 
schools of the Tajur-veda ; the adherents of the Atharva-veda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Vedas. On this subject Professor Weber remarks as follows in 
his Indische Studien, i, 296 : A good deal of animosity is generally 
displayed in most of the writings connected with the Atharvan towards 
the other three Vedas ; but the strongest expression is given to this 
feeling in the first of the Atharva Pari^ishtas (Chambers Coll. No. 112).*’ 
He then proceeds to quote the following passage from that work : 
Bahvfioho hanti vai rdshfram adhvaryur ndSayH mtdn | Chhandogo 
dhanam ndiayet tasmdd Atharvano guruh | Ajndndd vd pramadad vd 
yasya sydd hahvricho gtiruh | desa-rdshtra’purdmdtya-ndias tasya na 
samiayah | yadi vd ^dhvaryavarh rdjd niyunahti purohitam [ iasirem 
hadhyate kahipram parikshindrtha-vdhanah, | yathaiva pangur adhvdnam 
apakahl "ohan^a-lhojanam {chdnda-jo nahhafiiy^ | evam chhandoga-gurund 
rdjd vfiddhifh na gachhati [ purodhd jalado yasya maudo vd sydt kathan- 
cham I ahddd daiahhyo mdaehhyo rdshira-lhramiam aa gachhati | 

'‘A Bahvyicha (Eig-veda priest) will destroy a kingdom; an Adh- 
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth hence an Atharvana priest 
is the [proper] spiritual adviser. (The king) who, through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
bis country, kingdom, cities, and ministers. Or if a king appoints an 
Adhvaryu priest to be his domestic chaplain, he forfeits his wealth and 
his c^iaxlpts, and is speedily slain by the sword. As a lame man makes 
on a road, and an egg*bom creature which is without wings 

^ ingerious oonjcctural emendation in braekeU, I ain indebted to Profeasor 

AufMht* I adopt it in my translation. 
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cannot soar into tib.e sky, so no king prospers Who has a Chhandoga for 
his teacher. He who has a Jalada or a Kauda for his priest, loses his 
kingdom after a year or ten months.” 

‘‘Thus,” continues Professor Weber, “ the author of the Pari^ishta 
attacks the adherents of certain S'akhas of the Atharva-veda itself, for 
such are the Jaladas and the Maudas, and admits only a Bhai^ava, a 
PaippaJada, or a S'aunaka to be a properly qualified teacher. He further 
declares that the Atharva-veda is intended only for the highest order of 
priest, the brahman, not for the three pther inferior sorts.” 

The following passage is then quoted : 

Atharvd arijate glwram adhhuta^ iamayat tathd | atharvd rakahaU 
yajmm yajnaaya paii/r Angirdh | J)ivydntarihsha-hhaumdndm utpdtdnam 
anehadha | iamayitd hrahma-mda-jnaa taamad dakahinato Bhrigufy | 
Brahma damaged nddhvaryur na chhandogo na hahvrichak | raJcshdmai 
raJcshati hrahmd hrahmd tasmdd aiharva-vit | 

“The Atharva priest creates horrors, and he also allays alarming* 
occurrences ; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma- veda (the Atharva) can allay manifold 
portents, celestial, aerial, and torrestial; wherefore the Bhrigu [is to 
be placed] on the right hand. It is the brahman, and not the adh- 
varyu, the chhandoga, or the bahvricha, who can allay [portents] ; the 
brahman words off Bakshases, wherefore the brahman is he who knows 
the Atharvan.” 

I subjoin another extract from Profossor Weber’s Indisohe Studien, 
i. 63 ff., which iUustrates the relation of the Sama-veda to the Big- 
veda,^^ as well as the mutual hostility of the different schools : “ Tb 
understand the relation of the Sama-veda to the Big-veda, we have 
only to form to ourselves a clear and distinct idea of the manner in 
which these hymns in general arose, how they were then carried to a 
distance by those tribes which emigrated onward, and how they were 
by them regarded as sacred, whilst in their original home, they were 
either^as living in the^immediate cousciouBness of the people— *sub- 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for- 
gottem* It is a foreign country which first surrounds familiar thinge 
with a sacred charm; emigrants continue to occupy their ancient men- 
^ See the fiecoiid Volume of this work, pp. 202 ^ 
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tal position, preserving what is old with painful exactness, while at 
home life opens out for itself new paths. New emigrants follow those 
who had first left their home, and unite witli those who are already 
settlers in a new country. And now the old and the new hymns and 
usages are fused into one mass, and are faithfully, hut uncritically, 
learned and imbibed by travelling pupils from different masters;— 
several stories in the Brihad Aranyaka are especially instructive on 
this point, see Ind. Stud. p. 83 ; — so that a varied intermixture arises. 
Others again, more learned, theja strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is distinct ; and 
in this way theological intolerance springs up; without which the 
rigid formation of a text or a canon is impossible. The influence of 
courts on this process is not to be overlooked ; as, for example, in the 
case of Janaka, King of Videha, who in Yajnavalkya had found his 
Homer. Anything approaching to a clear insight into the reciprocal 
^ relations of the different schools will in vain be sought either from the 
Puranas or the Charanavyuha, and can only be attained by comparing 
the teachers named in the different Brahmanas and Sutras, partly with 
each other and partly with the text of Panini and the ganapatha and 
commentary connected therewith (for the correction of which a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
For the rest, the relation between the S.V. and the E.V. is in a certain 
degree analogous to that between the White and the Black Yajush; 
and, as in the Brahmana of the former (the S'atapatha Brahman a), we 
often find those teachers who are the representatives of the latter, men- 
tioned with contempt, it cannot surprise us, if in the Brahmana of the 
Sama^veda, the Paingins and Kaushitakins are similarly treated.” 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division and different S'akhas of the Vedas, thM the 
traditions which they embody contain no information in regard to the 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 
I have not adduced these passages for the purpose of elucidating those 
-points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail* For an account of the BAkhas of the 
Vedas, ^the ancient schools of the Brahmans, and other matters of a 
sitpita^ mast refer to the exeunt work of Professor Jtfiiller, 
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the “History of Ancient Sanskrit Literature,^* pp. 119-132 and 364- 
388 and elsewhere. 


Sect. VII. — Reasonings of the Commentators on the Vedas, in sujpport 
of the authority of the Vedas. 

I proceed now to adduce some extracts from the works of the more 
systematic authors who have treated of the origin and authority of the 
Vedas, I mean the commentators on these books themselves, and the 
authors and expositors of the aphorisms of several of the schools of 
Hindu philosophy.®^ Whatever we may think of the premises from 
which these writers set out, or of the conclusions at which they arrive, 

Although the authors of the different schools of Hindu philosophy (as we shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systAis) the authority of the Vedas, they do not consider themselves as at all hound to 
assert that the different portions of those works arc all of equal value : nor do they 
treat their sacred scriptures as the exclusive sources out of which their own theology 
or philosophy are to be evolved. On the relation of Indian thinkers generally to the 
Vedas, I quote some remarks from an article of my own in the Journal of the Royal 
Asiatic Society for 1862, pp. 310 f. . ‘‘It is evident from some of the hymns of the 
Veda (see Muller’s Hist, of Anc. Sansk. Lit. p. 556 ff.) that theological speculation has 

been practised in India from a very early period As, therefore, the religious 

or mythological systems of .India became developed, it was to be expected that they 
should exhibit numerous variations springing out of the particular genius of different 
writers ; and more especially that, whenever the speculative element predominated in 
any author, he should give utterance to ideas on the origin of the world, and the 
nature and action of the Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed, but was only in process of construction, and 
therefore considerable liberty of individual thought, expression, and action would be 
allowed ; as is, indeed, also shown by the existence of different schools of Brahmans, 
not merely attached to one or other of the particular Vedas, but even restricting their 
allegiance to some particular recension of one of the Vedas. Even after the Brahmanical 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended to speculation, but that if a Brahman 
was only an observer of the established ceremonial, and an assertor of the privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colebrooke, Misc. Ess. i. 379; Muller, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, and speculative principles of 
every character continued to be maintained and taught without hindrance or scandal. 
Meanwhile the authority of the Vedas had come to be generally regardeJ as para- 
mount and divine, but so long as this authority was nominally acknowledged, inde- 
pendent thinkers were permitted to propound a variety of Bpeoulativ.e principles, at 
varianoe with thmr j^eneral tenor, though perhaps not inconsistent with some is(|J[ated 
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cannot fidl to be gtruck with the contrast which Oieir speculations 
exhibit to the loose and mystical ideas of the Puranas and TJpanishads, 
or to admire the acuteness of their reasoning, the logical precision with 
which their arguments are presented, and the occasional liveliness and 
ingenuity of their illustrations, 

I, — The first passage which I shall adduce is from Sayana^s intro- 
duction to his commentary on the Big-veda, the Vedarthaprakasa, 
pp. 3 ff. (Sayana, as we have seen in the Second Volume of this work, 
p. 172, lived in the 14th century, a.b.) : 

Nanu Feda^ eva tavad ndati | kutas tad-avdntara-viieshai, rigvedah^ J 
Tathd hi | ho ^yam vedo ndma i na hi tatra lahshanam jorurndnam vd ^sti | 
nacha tad-uhhaya^vyatirekena hinchid vasiu prasidhyati [ Lahshana-pra- 
mdndhhydm hi vastu-siddhir iti nyaya-vid/lm matam | Pratyahshdnu- 
mdndyameahu pramdna-viiesheahv antimo Vedah iti tallahshanam^* iti chet \ 
na I Manv-ddi-smritishv ativydjpteh | Samaya-halena santyah paro^hd- 
mibhava-addhanam ity etasya dyama-lahahanaaya tdav api aadhhdvdt | 
apmrnakeyatve iaU iti viieahandd adoahah^^ iti ch$t | na | Vedasyapi 
paramehara-nirmitatvena paurusheyatvdt ] “ S^arlra-dhari-jiva-nirmitaU 
vdhhdvdd apav/ruaheyatmm'^ iti chet | [w«] | Saha8ra->ilrshd purmha^^ 
ityddi’-irutihhir Uvaraaydpi iafiritvdt | Karma- phala-rupa-iarlrar 

dhdri -jlva - nirmitatvdlhdva -matrena apauruaheyatvavh vivahshitam * ’ iti 
chet I na ] Jlva-mieahair Agni- Vdyn-Adityair veddndm utpdditatvdt | 
^^ftigvedai^ eva Agmr ajdyata Yajwvedo Vdyoh Sdmavedah Aditydd*^ iti 
iruter liva/raaya agny - adi - prerahatvena nirmdtritvam d/rashtavyam | 
mantrorhrdhmandtmahah ialda-rdiir veda^^^ iti chet | na | Idriio 
mantrah | l.dfikam hrdhmanam ity anayor adydpi anirnitatvdt | Tamdd 
ndsti hinchid vedaaya lakahanam ] Kdpi tat-sadhhdve pramdnaih paiyd- 
mafy I ^ l^igmdafk hhagavo ^dhyemi Yajurvedam Sammedam Atharvanam 
chxtmthim ’ ityddi vdhyafh pramdmm ” iti chet | na | tasydpi vdkyasya 
veddniahpdtitvena dtmdirayaiva-praaangdt | JYa khdlu niparyo *pi eva- 
ehandham drodh/tdh praVhmed Hi | * Tedalj, eva dvijaiindm nihkreyam^ 

ho/ra^ parah ’ iti ddi mriti-vdkyaM pramdmm iti chet | na | taaydpy 
^^ior^timdlatvem nirdhvitatvdd | pratyahhddikam iankitum apy ay<h 

^ their contents. It was only when the authority of the sacred books was 
au^.lharel^ tacitly set aside or undermined, but openly discarded and denied, and the 
l»unded on them were abandoW and assailed by the Buddhist^ that the 
^ :im!%dox party took the 
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g^cm 1 7hdihm9kag& loka-prrmMhih 9af^tgmln& ^pi nahhafy^^ 

%iggM^V9>d hkruntd | Tmmdl hkskana-prumdna’rdhitmya '^edasyu %ad^ 
hhdvt^ m anglkaarttwSh iakyaU iU purvthpiABhah | 

JLtra uchgati [ nmitr<trhrdhnMndtimkam, tavad adu^ta^i Idkshamm | 
dtBk Bva Apmtamio yajm^paribhdBhdydm evaha mantm-’hrdJmaiMigw 
mdonndmadkeyam ” iti | tayos tu riipum uparishtMd nirmBhyate | apau^ 
rusheyorvahyatvam iti idam api yddrikbm asmahhir vwakshitam tadriiam 
uUaratra BpOBhtlhhavishyati | pramdndny api yathoktdm iruU-Bmriti- 
loka-prasiddhi-rupdni vedorsadhhave draahtavydni | Tatha ghafa^pat^dd- 
dravyandm 8va-prakdiatvdlhdve 'pi surya^ehandradlndih Bfoorprakdiatvam 
a/oirudhem tathd mmmhyddtnum ava-^kandhdrokfuambhave 'py akunthita* 
iakter vedasya itara-vmtU’pratipuddkatva-vat ma-praiipddakaimm apy 
asttA I Ata eva BcmipradCLya-vido 'kwnthitdm iakiim vedasya. dariayanii 
chodand hi hhutam bhavishyantam Bukshmam 'oya^ahitam viprakrisMam 
ity evanjdtiyam o/rtham iaknoty avagamayitum iti | Tathd sadi veda^ 
mdldydb BmriteB iad-ubhaya-muldydh loka-praBiddhei cha prdmdnyavfk 
durvdram | TaBmdl lukskana-pramana-siddho vedo m kmdpi chdrvdkddind 
'podhufh iakyate iti Bthitam | 

Nam aBtu ndma Veddkhyati kaSehit paddrthah | tathdpi ndBm •oyd^ 
khydnam arhati apramdnatvena anupayukiatvdt | Na hi Vedah pramdnam 
tal^lakBhanaBya tatra duhBampadatvdt | tathd hi Bamyag anubhava-Bd^ 
dhanam pramdnam ** iti kecAil lakahanam dhuh | apare tu anadhigatdr^ 
tha-^antri pramdnam ” ity dchakshate | m chaitad uhhayam vede Bwmhha^ 
vati I mantra~hrdhmandtmaka hi vedah | tatra mantrdb kechid ahodhakdh | 
amyak Bd U Indra riehtir'' (R*V. i. 169, 3) ity eko mantrah | “Fd- 
driimin dhdyi tarn apasyayd vidad'' (R.V. v. 44, 8) ity anyah \ ^^S'rinyd 
iva jarhhart turpharit^" (E.V. x. 106, 6) ity aparah | ^^Apdnta-mmyus 
ttnpah’prahharmd (R*V, x. 89, b) ity-ddayah ttddhdrydh | na hy etmr 
mamtraib hakhid apy artJm ^valudhyate | eteekv amibha/vo eva yadd ndati 
iadd tat‘-Bamyaktvafh tadlya-^ddhanatvaim cha durdpetam | Adhab Bvid 
dsdd ” (E.V. X. 129, 6) iti mantrasya bodhakatve 'pi ^^Bthdnwt vQ purmha 
vd*' ityddi^vdhya'^mt mndigdhdrtha-bodhakatvdd ndeti prdmdnyam | 
Oehadhe trdyasva enam (Taitt., Saab, u 2, 1, 1) iti mantra darbha^* 
viahaye^ | **Svadhite md ena0i hiMBtr '* (Taitt Sfuob. L 2, 1, 1) kekemh 
vidmyahk | ^^Sfi^a grdvdnay* iti pd^hdy;a^viBhiayal^ |; Meskv aehetand^ 
nd^ darbhehkBhurapdBhdQdndm chetana-vat eamhadhanaih irdyate | iato 
** dvau chand/ra^OBdv ** iti vdkya~vad viparltdrtki^bQdhakatvdd eprdmdn^ 
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yam | *^Ehah eva Rudro na dvitlyo ^vatasthe | sahasruni saJiasraio ye 
Rudrah adhi hhumydm^^^'^ ity anayos tu manirayor ydvajjivam aham 
mauni^^ ity vdjcya-vad vydghdta-hodhahatvdd aprdmdnyam | Apah nn- 
damtu'^ (Taitt. Sanb. i. 2, 1, 1) iti mantro yajamdnasya kshaura-hdle 
jalena iirakah kledanam hrdte | ^^S'uhhilce sirah droha iohhayanti muhham 
mama^^ iti mantro vivdha-kdle mangaldcharanartham pushpa-nirmitdydh 
iuhhikuydh vara-hadhvoh ^irasy avasthdnmi hrilte | tayoS cha mantrayor 
loka-prasiddlidrthdnuvddiivdd anadhigatdrtha-gantritvam ndsti | tasmdd 
mantra-hhdgo na pramdnam | 

Atra uchyate | Amyag^'^ ~ddi - mantrdndm artho Ydskena nirukta- 
granthe ^valodhitah | tat-pariehoya-rahitdndm anavahodho na mantrdndm 
doeham dvahati | Ata eva atra loha-nydyam uddharanti “ na esha sthdnor 
aparddho yad enam andho na pahjati | purushuparddho samhhavati^^ iti | 
Adhah svid dsid^^ iti mantrai cha na sandeha-pralodhanaya pravrittah 
kimtarhi jagat^kdranasya para-vastuno Higamhhiratvam niichetum eva 
pravrittah | tad-artham eva hi guru-idstra-sampraddya^rahitair durho- 
dhyatvam adhah svid ’’ ity anayd vacho-lhangyd upanyasyati \ Sa eva 
abhiprdyalj. uparitaneshu ^^ko addha veda^^ (R.Y.^. 129, 6) ity ddi~ 
mantreshu spashtikritah [ “ Oshadhy'^'-ddi mantreshv api chetandh eva 
tat-idd-ahhimani-devatas tena tena ndmnd sambodhyante | td^ cha devatdh 
bhagavatd Rddardyancna ** abhimdni-vyapadesas tu ” iti sutre sutritdh 1 
Ekasydpi Rudrasya sva-mahimnd sahasra-murtti-svikdrdd ndsti paras- 
param vydghdtah \ Jalddi-dravyena sirah-kledandder loka-siddhatve ^pi 
tad-abhimdni-devatdnugrahasya aprasiddkatvdt tad-vishayatvena ajndtdr- 
tha-jndpakatvam | tato lakshana-sadbhavdd asti mantra -bhdgasy a pra- 
mdnyam | 

*iBut, some will say, there is no such thing as a Veda ; how, then, 
can there he a Rig-veda, forming a particular part of it ? For what is 
this Veda? It has no characteristic sign or evidence; and without 
these two conditions, nothing can be proved to exist. For logicians 
hold that ' a thing is established by characteristic signs and by proof.’ 
If you answer that ‘ of the three kinds of proof, perception, inference, 
and scripture, the Veda is the last, and that this is its sign then the 
objectorB rejoin that this is not true, for this sign extends too far, and 
also Hanu’s and the other Sm^ritis ; since there exists in them 

'i' ; ‘ 

; Sanhit^ 6a, has, aemkkydtd sahasrat^ ye JRtidrdjjf, adhi 

I • 
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also this characteristic of Scripture, viz. that in Virtue of common con- 
sent it is a perfect instrument for the discovery of what is invisible.* 
If you proceed, * the Veda is faultless, in consequence of its charac- 
teristic that it has no person {puruska) for its author they again 
reply, * Not so ; for as the Veda likewise was formed by Paramei^vara 
(God), it had a person {purusha) for its author.* If you rejoin, ‘ It had 
no person {purusha) for its author, for it was not made by any embodied 
living being ; * [they refuse to admit this] on the ground that, accord- 
ing to such Vedic texts as * Purusha has a thousand heads,* it is clear 
that IsSvara (God) also has a body. If you urge that apaurmlieyatva 
(‘the having had no personal author*) means that it was not composed 
by a living being endowed with a body which wqs the result of works ; 
— the opponent denies this also, inasmuch as the Vedas were created 
by particular living beings — Agni (fire), Vayu (wind), and Adilya (the 
sun) ; for from the text ‘the Hig-veda sprang from Agni, the Yajur- 
veda from Vayu, and the Sama-veda from Surya,* etc., it will be seen 
that is vara was the maker, by inciting Agni and the others. If you 
next say that the V||da is a collection of words in the form of Mantras 
and Brahman as, the objectors rejoin, ‘ Not so, for it has never yet been 
defined that a Mantra is so and so, and a Brahmana so and so.* There 
exists, therefore, no characteristic mark of a Veda. Nor do we see any 
proof that a Veda exists. If you say that the text, ‘ I peruse, reverend 
sir, the Ilig-veda, the Yajur-veda, the Sama-veda, and the Atharvana 
as the fourth,* is a proof, the antagonist answers, ‘ No, for as that text 
is part of the Veda, the latter would be open to the objection of depending 
upon itself ; for no one, be he ever so clever, can mount upon his own 
shoulders.* If you again urge that such texts of the Smriti as this, 
‘It is the Veda alone which is the source of blessedness to twice-born 
men, and transcendent,* are proofs, the objector rejoins,’ ‘ Not so ; since 
these too must be rejected, as being founded on the same Veda.* The 

Or, the meaning of this may he, “ If you urge that, as the Veda has no personal 
author, there is— in consequence of this peculiar characteristic— no flaw (in the pro- 
posed definition), etc.’* 

I have translated this, as if it there had been (which there is not) a negative 
particle na in the printed text, after the Hi ohet^ as this seems to me to be necessary 
to the sense. I understand from Prof, Muller that the negative particle is found in 
some of the MSS. [I am, however, informed by Prof. Goldstiicker that na is often 
omitted, though understood, after iti chet.'l 
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OTideffioe of the senses and odier ordina^ sources of knowledge Ought 
Hot even to be doubted.^^ And common report in reference to Ihe 
Yeda, though universal, is erroneous, like sucb phrases as * the blue 
sky/ etc. Wherefore, as the Veda is destitute of characteristic sign 
and proofs its existence cannot be admitted. Such is the first side of 
the (Question, 

To this we reply : The definition of the Veda, as a work composed 
of Mantra and Brahmana, is unobjectionable. Henco Apastamba says 
in the Yajnaparibhasha, ‘the name of Mantra and Brahmana is Veda.’ 
The nature of these two things will be settled hereafter.®® The sense 
we attach to the expression ‘ consisting of sentences which had no per- 
sonal author ’ will also be declared further on. Let the proofs which have 
been specified of the existence of the Veda, viz. the Veda (itself), the 
Smyiti, and common notoriety, be duly weighed. Although jars, cloth, 
and other such [dark] objects have no inherent property of making them- « 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings mount on their own 

{Moulders, let the Veda through the keenness of its power be held to have 
the power of proving itself, as it has of proving other things,®’ Hence 
traditionists set forth this penetrating force of the Veda ; thus, ‘ Scrip- 
ture is able to make known the past, the future, the minute, the distant, 
the remote.’ Such being the case, the authority of the Smriti, which 
is based on the Veda, and that of common notoriety, which is based on 
both, is irresistible. Wherefore it ^aads fast that the Veda, which is 


^ The drift of this sentence does not seem to me clear. From •what immediately 
follows it would rather appear that the evidence of the senses may he doubted. Can 
the passage be corrupt ? 

®® See the First Volume of this work, pp, 2ff. and the Second Volume, p. 172. 

^ The same thing had been said before by S'ankura Acharyya (who lived at the 
end of the 8th or beginning of the 9th century, a.d. See Oolebrooke’s Misc. Essays, 
i. 332), in his commentary on the Brahma SOtras, ii. 1, 1 : Vedmyu hi nirap^ksham 
wurthe pruimi(iyam mver wa rupa-vUKaye | pwrmha*^<jbohamfh tu muBntarapekshi^ 
$mrth» prdfhSnyoM vaktfi^smriii-vyavahitam cha iti viprakarahah ( ** For the Veda 
has an indepandent authority in respect of its own sense, as the sun has of manifesting 
The words of men on the other hand, have, as regards their own sense, an 
antkcKtity whioh is dependent upon another souroe [the Veda], and which is separated 
authority of the Veda] by the fact of its author being remembered, Herrin 
the distlnetlon [between the two k^ds of authority]/' 
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established hj characteristic sign, and by proof, cannot be oyertumed by 
the Chaxvakas or any other opponents. 

*^But let it be admitted that there is a thing called a Yeda. Still, 
the opponents say, it does not deserve explanation, being unsuited for it, 
since it does not constitute proof. The Veda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character. ITow, 
some define proof as the instrument of perfect apprehension; others 
say, it is that which arrives at what was not before ascertained. 
But neither of these definitions can be reasonably applied to the Veda. 
For the Veda consists of Mantra and Brahmana. Of these mantras 
some convey no meaning. Thus one is cmyah ed te Indra Hihtir^ etc. ; 
another is yddfUmin^ etc.; a third is krinyd iva, etc. The texts 
dpantu-manyuft,^ etc., and others may be adduced as further examples. 
Now no meaning whatever is to bo perceived through these mantras ; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or be instruments of apprehension. Even if 
the mantra adhah avid asid upa/ri avid dald^ ‘ was it below or above ? ’ 
(E.V. X. 129, 5) conf ey a meaning, still, like such sayings as ‘ either a 
post or a man,’ it conveys a dubious meaning, and so possesses no au- 
thority, The mantra, * deliver him, o plant,’ has for its subject grass. 
Another, ‘ do not hurt him, axe,’ has for its subject an axe {kahura)* 
A third, ‘ hear, stones,’ has for its subject stones. In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Veda 
as if they were intelligent. Hence these passages have no authority, 
because, like the saying, * two moons,’ their import is absurd. So also 
the two texts, ‘there is one Eudra; no second has existed,’ and ‘the 
thousand Eudras who are over the earth,’ involving, as they do, a mu- 
tual contradiction (just as if one were to say, ‘ I have been silent all 
my life ’), cannot be authoritative. The mantra dpah mdantu expresses 
the wetting of the sacrificer’s head with water at the time of tonsure ; 
while the text ‘ iuhhike' etc. (‘ garland, mount on my head and decorate , 
my face’) expresses the placing of a garland formed of flowers on the 
heads of the bridegroom and bride, by way of blessing, at the time of 
mai^ge. Now, as these two last texts merely repeat a matter of 

See Nirukta, v. 12, and vi. 15, and Rothes Illustrations. It is not necessary for 
tny purpose to inquire whether the charge of intelligibility brought against these 
different texts is just or not. 



64 


OPINIONS EEGARDING THE ORIGIN, ETC., 


common notoriety, they cannot be said to attain to what was not before 
ascertained. Wherefore the Mantra portion of the Veda is destitute of 
authority. 

To this we reply, the meaning of these texts, * amyalc^ and the 
others, has been explained by Yaska in the Nirukta.®® The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim,* * it is not the fault of the post that the blind man does 
not see it; the reasonable thing to say is that it is the man’s fault.* 
The mantra ^ adhah svid,'' etc. (‘was it above or below?*) (ll.Y. x. 129, 
5) is not intended to convey doubt, but rather to signify the extreme 
profundity of the supreme Essence, the cause of the world. With this 
view the author intimates by this turn of expression the difficulty which 
persons who are not versed in the deep Scriptures have, in compre- 
hending such subjects. The same intention is manifested in the fol- 
lowing mantras ho addlia veda, etc. (B.V. x. 129, 6) (‘who knows? * 
etc.) In the texts oshadhey etc. (‘o herb,* etc.), the deities who pre- 
side over these various objects are addressed by these several names. 
These deities are referred to by the venerable Badarayana in the apho- 
rism ahhimdni-vyapadeM, As Eudra, though only one, assumes by his 
power a thousand forms, there is no contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good- 
will of the deities who preside over these objects is not generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Veda, being 
shown to have a characteristic mark, is authoritative.** 

Sayana then, in p. 1 1 of his Preface, proceeds to extend his argu- 
ment to the Brahmanas. These are divisible into two parts, Precepts 
{vidhi)y and Explanatory remarks {m'thavada). Precepts again are either 
f(a) incitements to perform some act in which a man has not yet engaged 
((^avrittohpravar(tanam), such as are contained in the ceremonial sec- 
tions {Karma-hdnda ) ; or (Jb) revelations of something previously unknown 
{^nd.tu^jndpamm\ such as are found in the portions which treat of sa- 

l^^wledge or the supreme spirit {Brahma-handa). Both these parts 

the Journal of the Royal Asiatic Society for 1866, pp. 323, 329, 334, and 
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are objected to* as unauthoritatiTe. The former is said (1) to enjoin 
things afterwards declared to be improper ; and (2) to prescribe in some 
texts things which are prohibited in others. Thus in the Aitareya, 
TaittirTya, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, “ This or that must not be 
regarded ; ’’ This must not bo done in that way {tat tad na adriU 
yam \ tat tathd. na hdryyam)?^ And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacrifice ; whilst satisfaction never fails to be ex- 
perienced immediately after eating {jyotishtomddishv apy anu8h{hdnd~ 
nantaram eva cha svargddi-pJialam na vpalahhyate \ na hi hhojandnan’> 
taram tripter anupalamhho^sti The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitions are 
respectively applicable to people belonging to different S'akhas or Vedic 
schools ; just as things forbidden to a man in one state of life {dirama) 
are permitted to one who is in another. It is thus the difference of per- 
sons which gives rise to the apparent opposition between the precepts 
{tathd jarttilddi-vidhir attra nindyamdno ^pi kvachit sdkhdnta/re hhaved iti 
chet I hhavatu ndma | prdmdnyam api tach-chhakhudhyayinam prati hha- 
mshyati \ yathd grihasthd^rame nishiddham api pardnna-hhojdnam dira^ 
mdntareshu prdmdnikaih tad~vat | anena nydyena sarvattra paraspara- 
viruddliau vidhi-nishedhau purusha-hhedena vyavasthdpaniyau yathd man* 
treshu pdtha*hhedah |). In the same way, it is remarked, the different 
S'akhas adopt different readings in the mantras. As regards the objection 
raised to the authoritativenegs of the revelations of things hitherto un- 
known, which are made in the Brahma-kanda, that they are mutually 
contradictory — as when the Aitareyins say, Atmd vai idam ekah eva agre 
dsUy ** This was in the beginning soul only ; whilst the Taittiriyakas 
on the other hand affirm, asad vai idam agre dsit^ “ This was in the be- 
ginning non-existent ; ” — the answer is given that it is determined by a 
particular aphorism (which is quoted) that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, but merely an 

Compare the quotation given above, p. 54, from the S'atapatha Bruhmana, iv, 
1, 2, 19. 

Brahma SQtra, ii. 1, 7, appears to be intended ; but the text of it as given by 
Sayana does not correspond with that in the Bibliofiieca Indica. 


5 
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undereloped conditiozi (. . . . iti autre Taittirlya-gata-^dkyaaya aaaeh^ 
ehhahdaaya na iUnya-paratvam kintv avyaJctavastha-paratvam Hi nirnl- 
tarn I).’® Sayana accordingly concludes (p, 19 of his Preface) that the 
authority of the whole Veda is proved. 

II. — The second passage which I shall quote is from the Vedartha- 
praka^a of Madhava Acharyya on the Taittirlya Yajur-veda (p. Iff. in 
the Bibliotheca Indica). Madhava was the brother of Sayana,’® and 
flourished in the middle of the 14th century (Colebrooke’s Misc. Ess. 
i. 301) : 

Nanu Jco ^yam vedo ndma Ice vd aaya viahaya-prayojana-aamlandhddhi* 
hdrinah Jcatkam vd taaya prdm %nyam | na Ichalv etaamin aarvaaminn aaati 
vedo vycLhhydna-yogyo hhavati | Atra uchyate | Ishta-prdpty-aniahta-pari- 
hdrayor alauhikam updyarh yo grantho vedayati aa vedah, | Alaukika^'^a^ 
dena pratyakahdnumdne vydvartyete j Anuhhilyamdnaaya arak-chandana^ 
vanitdder iahtorprdpti-heiutvam auahadha-aevdder amahta-parihdra-hetui^ 
vam oka pratyakaha-aiddham | Svendnuhhaviahyamdnaaya puruahdntara- 
gataaya cha tathdtvam anumdna-gamyam 1 tarhi hhavi-janma-gata- 

aukhadikam anumdna-gamyam^^ iti chet [ na | tad-viieahaaya anavagamdt | 
Na khalu jyotiahtomddir iahta-^prdpti-hetuh kalanja-hhakahana-varjanddir 
aniahta'‘parihdra-hetur ity amum a/rtham veda-vyatirekena anurndna-aakaa'- 
rendpi tdrkika-iiromanir apy aaydvagantum iaknoti | Taamdd alaukiko- 
paya-hodhako vedah iti lakshanaaya na ativydptam | ata evoktam | “ Pra- 
tyakahendnumityd vd yaa tupdyo na ludhyate \ Etam vindanti vedena 
taamdd vedaaya vedata ” iti | aa eva updyo vedaaya viahayah | tad-lodhah 
eva prayojanam | tad-hodharthl cha adhikarl | tma aaha upakdryyopakd- 
raka-hhdvah aambandhah I nanu evam aati atrl-iudra-aahitdh aarve vedd* 
dhikdrinah ayur ^ iahtam me aydd aniahtam md hhud ’ iti dkiahah adrvaja- 
ninatvdV^ | maivam | atriAudrayoi^ aaty vpdye hodhdrthitve hetv^antarena 
vedadhikdraaya pratihaddhatvat | upanltaaya eva adhyayanddhikdram 

Compare with this the passages quoted from the S'atapatha and Taittiriya Brah- 
magas in tbe First Volume of this work, pp. 19 f., 24 f., 27 f., and from the Taitt. Sanh. 
and Brah. in pp. 52 and 53 ; and see also the texts referred to and commented upon 
in the loum. of the Roy. As. Soo. for 1864, p. 72, and in the No. for 1866, pp. 
346-348. 

;|iVhether either of these two brothers, who were ministers of state, were the 
writers of the works which bear their names, or whether the works were com- 
jfos^ by Pandits patronized by the two statesmen, and called after the names of their 
pitti^ons, is a point which 1 need not attempt to decide. 
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hruvat iastram anwpanitayoh dru^adrayar vedadhyayanam anishta-prdp^ 
ti-hetwt iti hadhayati | katham tarhi tayoa tad-updydvagamah | pwdnd^ 
dibhir iti hrumah | ata evoktam | strl-iudra-dvijahandhiindm traylna 
iruti^gocha/rd | iti Bhdratam dkhydnam munind kfipayd k^itam^'* (Bhag. 
Pur. i. 4, 25) | iti | taamdd upanltair eva traiva/rnikair vedasya earn- 
handhah \ taUprdmdnyafh tu hodhakatvat svatah eva eiddham | pauru- 
sheya-vdkyam tu hodhakam api sat purmha-gata-hhrdnti-miilatva^sam- 
hhdvana/yd tat-pa/rihdrdya mula-pramdnam apehshate m tu vedah | tasya 
nityatvena vaktri - dosha - ^ankdnudaydt | . Nanu vedo^pi Kdlidd- 

sadi-vdkya-vat paurusheyah eva Brahma-kdryyatva-iravandt | ^Wichah 
sdmdni jajnire | chhandamsi jajnire tasmad yagus tasmad ajdyata iti 
hrutel). I ata eva Bddardyanah{i. 1, 3) sdstra-yonitvad^^ iti sutrena Brah^ 
mano veda-kdranatvam avochat | maivam | iruti-smritilhydm nityatvdva- 
gamdt \ ^^vdchd Virupa nityayd*^ (R.Y. viii, 64, 6) iti kruieh anddi- 
nidhand nityd vdg uisrishfa svayamhhuvd iti smritei cha | Badard- 
yano ^pi devatddhikarane sutraydmdsa (i. 3, 29) ata eva cha nityatvam ** 
iti I tarhi ** paraspara-virodhah iti chet | wa | nityatvasya vydvahdri- 
katvdt I srishfer urdhvam safhhdrdt purvam vya/vahdra-kdlas tasmin uU 
patti-vindkddarkandt | kdldkdkddayo yathd nitydh evam vedo ^pi vya/vahd- 
ra-kdle Kdliddsadi-vakya-vat purusha-virachitatvdhhdvdd nityah \ ddi- 
Sfishtau tu kaldkakadi-vad eva Brahmamh sakdkdd vedotpattir dmnd~ 
gate 1 ato vishaya-hheddd na paraspara-virodhak | Brahmano nirdoshat- 
vena vedasya vaktri-doshdhhdvdt svatas-siddham prdmdnyam tad-avas* 
tham 1 tasmdl lakshana-pramdna-sadhhdvad vishaya-pragojana-samban- 
dhddhikari-sadbhdvdt prdmdnyasya susthatvdch cha vedo vydkhydtavyah 
eva I 

“ ITow, some may ask, what is this Veda, or what are its subject- 
matter, its use, its connection, or the persons who are competent to 
study it } and how is it authoritatiTe ? For, in the absence of all these 
conditions, the Veda does not deserve to be expounded, I reply : the 
book which makes known (vedayati) the supernatural (lit. non-secular) 
means of obtaining desirable objects, and getting rid of undesirable 
objects, is the Veda. By the employment of the word ‘‘supernatural,” 
[the ordinary means of information, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands, sandal-wood, and women are causes of gratidcation, and 
that the use of medicines and so forth is the means of getting rid 
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of what is ttndesirable. And we ascertain by inference that we shall in 
futuie experience, and that other men now experience, the same results 
(from these same causes). If it be asked whether, then, the happiness, 
etc,, of a future birth be not in the same way ascertainable by inference, 
I reply that it is not, because we cannot disccfver its specific character. 
Not even the most brilliant ornament of the logiced school could, by 
a thousand inferences, without the help of the Vedas, ’discover the 
truths that the jyotuhtoma and other sacrifices are the means of at- 
taining happiness, and that abstinence from intoxicating drugs’^* is the 
means^ of removing what is undesirable. Thus it is not too wide 
a definition of the Veda to say that it is that which indicates super- 
natural expedients. Hence, it has been said, ‘men discover by the 
Veda those expedients which cannot be ascertained by perception or 
inference; and this is the characteristic feature of the Veda.’ These 
expedients, then, form the subject of the Veda; [to teach] the know- 
ledge of them is its use ; the person who seeks that knowledge is 
the competent student; and the connection of the Veda with such 
a student is that of a benefactor with the individual who is to be 
benefitted. 

“ But, if such he the case, it may be said that all persons whatever, 
including women and S'udras, must be competent students of the Veda, 
since the aspiration after good and the deprecation of evil are common 
to the whole of mankind. But it is not so. For though the expedient 
exists, and women and S'udras are desirous to know it, they are de- 
barred by another cause from being competent students of the Veda. 
The scripture {iastra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Veda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S'udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness ? Ve 
answer, from the Puranas and other such works. Hence it has been 
said, / since the triple Veda may not be heard by women, S'udras, and 
degraded twice-bom men, the Mahabharata was, in his benevolence, 

X&U^Of^bhahahaiMin is mentioned in the Commentary on the Bhagavata PurSna, 
In his translation of the Kusumanjali, p. 81, note, Professor Cowell says : 
hald the KaUfya to be the flesh of a deer killed by a poisoned arrow— others 
hemp Wr hh$|ig,-»other8 a kind of garlie. bee Raghnnandana’s Ekada^ tattva.** 
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composed by the. Muni/ ” The Veda, therefore, has only a relation to 
men of the three superior classes who have obtained investiture. 

Then the authority of the Veda is self-evident, from the fact of its 
communicating knowledge. For though the words of men also eom^ 
municate knowledge, still, as they must be conceived to participate in 
the fallibility of their authors, they require some primary authority to 
remedy that fallibility. But such is not the case with the Veda ; for 
as that had no beginning, it is impossible to suspect any defect in the 
utterer. ... * 

A doubt may, however, be raised whether the Veda is not, nke the 
sentences of Kalidasa and others, derived from a personal being,’* as it 
proclaims itself to have been formed by Brahma, according to the text, 
‘ the Bich and Saman verses, the metres, sprang from him ; . from him 
the Yajush was produced;’ ” in consequence of which Badarayana, in 
the aphorism’® * since he is the source of the ^astra,’ has pronounced 
that Brahma is the cause of the Veda. But this doubt is groundless ; 
for the eternity of the Veda has been declared both by itself, in the 
text, *with an eternal voice, o Virupa,”® and by the Smriti in the 
verse 'an eternal voice, without beginning or end, was uttered by 
the Self-existent/ Badarayana, too, in his section on the deities 
(Brahma Sutras, i. 3, 29) has this aphorism ; ' hence also [its] eternity 
[^8 to bo maintained].’ If it be objected that these statements of his 
are mutually conflicting, I answer, No, For [in the passages where] 
the word eternity is applied to the Vedas, it is to be understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc- 
tion of the universe, since, during this interval, no worl(^ are seen to 

See the quotation from the Bhugavata Purana, above, p. 42. 

This seems to he the only way to translate paurushet^ay as purusha cannot here 
mean a human being. 

’’ B.V. X. 90, 9, quoted in the First Volume of this work, p. 10 ; and p. 3, above. 

Brahma SQtras, i. 1, 3, p. 7 of Dr. Ballantyne’s Aphorisms of tli« Voddnta. 

’® These words are part of Eig-voda, viii. 64, 6 : Tmimi nuntm abhidyme vdeha 
Ttrupa nityayd | vfishne chodasva eushfutim | “ Send forth praises to this heaven- 
aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn].** The word 
nityayd seems to mean nothing more than ** continual,** though in the text I have 
rendered it eternal,'* as the author's reasoning requires. Oolebrooke (Mise. Ess. i. 
306), however, translates it by perpetual.*' I shall again quote and illustrate this 
verse farther on. 

^ This line, from the M.Bh. S'antip. 8533, has already heea cited above, in p. 18. 
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originate, or to be destroyed. Just as time and mtber (space) are 
eternal,®' so also is the Yeda eternal, because, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been.®* Nevertheless, the Yeda, like 
time and aether, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different points. And 
since Brahma is free from defect, the utterer of the Yeda is consequently 
free from defect ; and therefore a self-demonstrated authority resides in 
it. S^ng, therefore, that the Yeda possess a characteristic mark, and 
is supported by proof, and that it has a subject, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted. 


Sect. 'Ylll.— Arguments of the MimUnsahas and Vedantins in support 
of the eternity and authority of the Vedas. 

I shall now proceed to adduce some of the reasonings by which the 
authors of the Purva Mlmansa, and Yedanta, aphorisms, and their com- 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Yedas are eternal, as well as 
infallible. 

l.-^Purm Mtmdnsd . — I quote the following texts of the Purva Ml- 
mansa which relate to this subject from Dr. Ballantyne’s aphorisms of 
the Mlmansa, pp. 8 ff.®® I do not always follow the words of Dr. Bal- 
lantyne’s translations, though I have made iree use of their substance. 
(See also Cfclebrooke's Misc. Ess. i. 306, or p. 195 of Williams and 
Norgate’s ed.) The commentator introduces the subject in the follow- 
ing way ; 

Passages affirming both the eternity of the aether, and its creation, are given in 
the First Volume of this work, pp. 130 and 506. 

^ The same subject is touched on by Sayana, at p. 20 of the introductory portion 
of his oownientary on the Rigveda. The passage will be quoted at the end of the 
next section." 

Binoe the 1st edition of this Yoltune was published, the Sanskrit scholar has 
easy access to a more considerable portion of the MlmansS Sutras with 
m eonunentmry of S'abara Sv&min by the appearance of the first, second, and part of 
, third, Adhy^yas in the BibUotheca Indica* ^ 
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S'ali&rthayor utpa^tty^ananta/ram puruehena halpita-sankeUitmaka-Bam- 
handhaaya kaTpitatvdt puruaha - kalpita - aamhaiMa * jnan&pekaJiiivat aal- 
ddaya yathd pratyaksha-jndnam ^uktikddau aatyatmm vydbhicha/rati tathd 
puruahadhlnatvena iahde *pi aatyatva-vyahhichdra-samhhavdt na dha/rme 
chodand pramdnam iti purva-pakshe aiddhantam aha | 

Since, subsequently to the production of words and the things 
signified by them, a connection of a conventional character has been 
established between the two by the will of man, and since language 
is dependent upon a knowledge of this conventional connection de- 
termined by man, [it follows that] as perception is liable t^ error in 
respect of mother-of-pearl and similar objects [by mistaking them for 
silver, etc.], so words also may be exposed to the risk of conveying unreal 
notions from [their sense] being dependent on human will ; and con- 
sequently that the Vedic precepts [which are expressed in such words, 
possessing a merely conventional and arbitrary meaning] cannot be au- 
thoritative in matters of duty. Such is an objection which may be 
urged, and in reply to which the author of the aphorisms declares the 
established doctrine/' 

Then follows the fifth aphorism of t||^ first chapter of the first book 
of the Mlmansa :• Autpattikaa iahdaaya^^^ arthena aamlandhaa^^^ taa- 
ya^^^ jndnam^^^ upadeio^^ ^vyatirekas cha^^ arthe ^ nwpaldbdhe'^^ pramd- 

nam Bddardyanaaya anapehahatvdt j which may be paraphrased as fol- 
Ifcows : The connection of a word with its sense is coeval with the 

origin of both. In consequence of this connection the words of the 
Veda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. Such Vedic injunctions constitute the 
proof of duty alleged by Badarayana, author of the Vedanta Sutras ; 
for this proof is independent of perception and all other evidence/' 

I subjoin -most of the remarks of the scholiast as given by Dr. 
Ballantyne, indicating by letters the words of the aphorism to which 
they refer : 

Autpattikah | avdhhdvikah | nitydh iti ydvat | ^‘Autpattika (original) 
means natural, eternal in short." 

S'ahdaaya | nitya-veda-yhafaka-padasya agnihotra^ juhuydt avarya- 
kamaV" iiyddeh | **8'ahda (word) refers to terms which form part of 
the eternal Veda, such as, ‘ the man who desires heaven should perform 
;t'ae Agnihotra saorifioe.’ " 
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i®' Samhandha (conttection), “ in the nature of power,” acoor^ng 
to Dr, Ballantyne, depending on the divine will that such and auch 
words should convey such and such meanings. 

Atas tasya J dharmtiBya | ** ‘Hence* is to be supplied before ‘this,* 
which refers to ‘ duty.' ” 

Jndnam | atra karane lyut | jmpter y&th&rtha’’jndnasya haranam | 
“ In the word jnai\a (knowledge) the affix lyuf has the fbrce of ‘in- 
strument,’ ‘ an instrument of correct knowledge.* ** 

Upade^ah | artha-praiipadanam | “ Instruction, i.e, the establish- 
ment of a fact.** 

Avyatireha^ 1 avydbhichari driiyate atah | “ ‘ I/nerring,' ue, that 
which is seen not to deviate irOm the fact.** 


Nanu ^^mhnimdn iti iahda-h'avananantaram pratyah^hena mhni^ 
druhfvd kahde pramdtvam grihndtiAti loke prasiddheh pratyahshadita/ra- 
pramdna-sdpehhatvut kabda&ya m Jcatham dharme pramdnam ata dha 
“ anupalabdhe ** iti | anupalahdhe pra^tyahshadi-pramanair ajndte ^rthe | 

“ Since it is a matter of notoriety that any one who has beard the words 
‘ [the niountain is] fiery * uttered, and afterwards sees the fire with bis 
own eyes, is [only] then [thd^pighly} convinced of the authority of the 
words, it may be asked how words which are thus dependent [for con- 
firmation on] perception and other proofs, can themselves constitute the 
proof of duty ? In reference to this, the word anupalahdhe (‘in regard 
to matters imperceptible*) is introduced. It signifies ‘matters whiciP 
cannot be known by perception and other such proofs.* ** 

Tat I vidhi-ghatita’Vdkyam dharme pramdnam Bddardyandchdryaeya 
eammatam | ayam diayah | ^parmto mhnimdn * iti do&havaUpwrUBha* 
prayuhtam vdhyam artham vyabhicharati | atah prdmdnya-nUchaye praity- 
ahehadiham apehshate | tathd ^gnihotraHi juhoti iti vdhyam kdla-iraye 
^py artham na vyabhicharati | ata itara-nirapeksham dharme pramdnam | 

“ This, Le. a [Vedic] sentence consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The purport is this. The 
sentence, ‘ the mountain is fiery,* when uttered by a person defective 
[in his organ of vision], may deviate from the reality ; it therefous 
iie evidence of our senses, etc.’ to aid us in determining 
as proof. Whereas the Yedio sentence regarding the per- 
the Agnihotra sacrifice can never deviate from the truth in 



^ ^y Hme, past, present, or future 5 and is therefore a proof of duty, in- 
dependently of any oth^ evidence.** » 
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The commentator then proceeds to observe aV follows : Purm-sHtre 
iM&rthayoa aamhandho nityah ityuMam 1 taeh cha iahda-mtyatv&dhlnmn 
Ui tat aisadhayishur adau ialdanityatva-vadi-matam pHrm-pahsham upd~ 
dayatt | “ In the preceding aphorism it was declared that the connection 
of words and their meanings [or the things signided by them] is eternal. 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by getting forth the first 
side of the question, viz. the doctrine of those who maintain that** 
sound is not eternal.*^ 

This doctrine is accordingly declared in the six following aphorisms 
{sutras), which I shall quote and j)araphrase, without citing, in the 
original, the accompanying comments. These the reader will find in 
Dr, Ballantyne’s work. 

Sutra 6. — Karma ehe tatra dari(mdt \ “Some, the*^ followers of 
the INyaya philosophy, say that sound is a product, because we see that 
it is the result of effort, which it would not be if it were eternal.’’ 

Sutra 7. — Asthdndt | “That it is not eternal, on account of its 
transitoriness, i,e. because after a moment it ceases to be perceived.” 

Sutra 8. — Karoti-iabdat | “ Because, i|(re employ in reference to it 
the expression ‘making,’ we speak of ‘ making ’ a sound.” 

Sutra 9,'^Sattvantare yaugapadydt ] “Because it is perceived by 
different persons at once, and is consequently in immediate contact with 
ibe organs of sense of those both far and near, which it could not b6 if 
it were one and eternal.” 

« 

Sutra 10, — FraJeriti-vikrityos cha | “Because sounds have both an 
original and a modified form ; as e^g, in the case of dadhi atra^ which 
is changed into dadhy atra, the original letter i being altered into y by 
the rules of permutation. Now, no substance which undergoes a 
change is eternal.” 

Sutra 11, — Vriddhfii cha kartf^i-hhumnd Uya | “Because sound is 
augmented by the number of those who make it. Consequently the 
opinion of the Mimansakas, who say that sound is merely manifested, 
and not created, by human effort, is wrong, since even a thousand 
manifesters do not increase the object which they manifest, as a jar is 
not made larger by a thousand lamps.” 

These objections against the Mlmansaka theory that sound is mani- 
fested, and not created, b^r those who utter it, are answered in the 
following Siitras : 
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Sn^ira 12.—B(mafh tu taira darianam 1 ‘‘But, according to both 
echools, viz. that which holds sound to be created, and that which 
regards it as merely manifested, the perception of it is alike momen- 
tary. But of these two views, the theory of manifestation is shown in 
the next aphorism to be the correct one.*’ 

Sutra lS,—Satah param adarianam vishayanagamat [ “The non- 
perception at any particular time, of sound, which, in reality, perpe- 
* tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, i»e, sound. Sound is eternal, because we 
recognise the letter i&, for instance, to be the some sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. The still atmosphere 
which interferes with the perception of sound, is removed by the con- 
junctions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes per- 
ceptible.^ This is the reply to the objection of its ‘transitoriness 
(Sutra 7).** 

An answer to Sutra 8 is given in 

Sutra 14. — Prayogasya par am | “The word ‘making* sounds, 
merely means employing or uttering them.** 

The objection made in Sutra 9 is answered in 
Sutra 15. — Aditya^vad yaugapadyam | “One sound is simultan^ 
.ously heard by different persons, just as one sun is seen by them at oire 
and the same tin^e. Sound, like the sun, is a vast, and not a minute 
x>bject, and thus may be perceptible by different persons, though remote 
from mm anotiber.*’ 

An answer to Sutra 10 is contained in 

Su^a IS.^^Vdrndntaram avtkdrah | “The letter y, which is sub- 
stituted for i in the instance referred to under Sutra 10, is not a modi- 
fication of but a distinct letter. Consequently sound is not modified.** 
The 11th Sutra is answered in 

Sutra 11 .^Nada-vriddUh pard 1 “ It is an increase of ‘ noise,* not 


M “ So^d is uaobserved, though existent, if it reach not the object (vibrations of 
air ^tted from the mouth of the speakco- proceed and manifest sound by their 
to air at rest in the space bounded by the hoHow of the ear for want of such 
sotmd, though existent, is unapprehended).**— Colebrooke, i. 306. 
as given in the Bibliotheca Indica has mda^priddhi^para. 



OF THE VEDAS, HELD BY IHDIAH AOTHOHS. 


76 


of Bonnd, that is occasioned by a multitude of speakers. The word * noise ’ 
refers to the * conjunctions and disjunctions of the air ’ (mentioned under 
Sutra 13) which enter simultaneously into the hearer’s ear from dif- 
ferent quarters ; and it is of these that an increase takes place.” 

The next following Sutras state the reasons which support the Mi- 
mansaka view : 

Sutra 18 . — NityaB tu syad darianasya pararthatvdt | ** Sound must 
be eternal, because its utterance is fitted to convey a meaning to other 
persons. If it were not eternal [or abiding, it would not continue 
till the hearer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist.” 

Sutra 19 . — Sarvatra yangapadyat | “ Sound is eternal, because it is 
in every case correctly and uniformly recognized by many persons 
simultaneously ; and it is inconceivable that they should all at once fall 
into a mistake.” 

When the word go (cow) has been repeated ton times, the hearers 
will say that the word go has been ten times pronounced, not that ten 
words having the sound of go have been uttered ; and this fact ^so is 
adduced as a proof of the eternity of sound in 

*Sutra 20 . — SanJchyahhuvdt | “Because each sound is not numerically 
different from itself repeated.” 

Sutra 21 . — AnapeJcshatvat | “Sound is eternal, because we have no 
^ ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, since it 
arises from its conjunctions (see Sutra 17), and because the S'iksha (or 
Vedanga treating of pronunciation) says that ‘air arrives at the con- 
dition of sound ; ’ and as it is thus produced from air, it cannot be 
eternal.” A reply to this difficulty is given in 

Sutra 22,’^Prakhy&hhav&ch cha yogyasya j “ Bound is not a modi- 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive, JTo modification of air 
(held by the Kaiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound.” 

Sutra 23. — Linga^dariandch cha | “ And the eternity of sound is 
established by the argument discoverable in the Vedic text, ‘ with an 
eternal voice, o Virupa.’ (See above, p. 69.) Now, though this sentence 
had another object in view, it, nevertheless, declares the eternity of 
language, and hence sound is eternal*” 
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But though words, as well as the connection of word and sense, be 
eternal, it may be objected — as in the following aphorism — that a com- 
mand conveyed in the form of a sentence is no proof of duty.” 

Sutra 24. — Utpattau va rachanaljk ^yur arthaaya a-tan-nimittaivdt | 
“ Though there be a natural connection between words and their mean- 
^gs, the connection between sentences and their meanings is a facti- 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the ivords. The connec- 
tion of sentences with their meanings is not (like the connection of 
words with their meanings) one derived from inherent power (see 
Sutra 5, remark above, p. 72), but one devised by men ; how, then, 
can this connection afford a sufficient authority for duty } ” 

An answer to this is given in 

Sutra 25. — Tad-hhutandm kriydrthena aamdmndyo Wtha&ya tan-mmit- 
tatvdt I “ The various terms which occur in every Vedic precept are 
accompanied by a verb ; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
contlining a verb. A precept is not comprehended unless the individual 
words which make it up arc understood \ and the comprehension of the 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word.” 

Sutra 26 . — Loke sanniyamdt prayoga-sannikarshah sydt | “As in 
secular language the application of words is known, so also in the 
Veda they convey an understood sense, which has been handed down 
by tradition.” 

The author now proceeds in the next following Sutras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Vedas, 

Sutra 27. — Vedams oka eke sannikarsham pwruekdkkydk 1 “ Some (the 
followers of the Nyaya) declare the Vedas to be of recent origin, Le, not 
eternal, because the names of men are applied to certain parts of them, 
as the Kathaka and Kauthuma.” 

This Sutra, with some of those which follow, is quoted in Sayana’s 
commentary on the E.V. vol. i. pp. 19 and 20. His explanation of the 
$itra is as fellows : 

. R^hm/^iddayak iddnintands tathd v$dd^ api | na tu 

I em veda-kartfilnma putuskd^ akbydyante | Vdiy&eikam 
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Bhdratam Yulm/^Myaih Rdmdyanam ity atra yaiiid Bhdratadi-hartritvsna 
Vyamdaydh dhhyayante tathd, Kd(kdkdih Kauthumam Taittirlyakam ity 
emm taUiad-veda^Hkha-karttritvena Kathadlnam dkkydtatvdt paurush* 
$ydh I Nanu nitydndm eva vedandm upadhydya-vat 8ampradaya~pra~ 
varttahatvena Edthakddi - Bdmdkhyd sydd ity diankya yukty * antaraik 
BiUrayati | . . . . tarki Kathakady -dkhydyikdydh gatir ity dsanky^ 
Bampraddya-pravarttandt Bd iyam upapadyate | 

“ Some say, that as the Raghuvam^a, etc., are modem, so also are 
the Vedas, and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the Vedas. Just as in the case of the 
Mahabharata, which is called Vaiyasika (composed by Vyasa), and the 
Ramaysna, which is called Valmiklya (composed by Valmiki), Vyasa 
and Valmiki are indicated as the authors of these poems; so, too, Katha, 
Kuthumi, and Tittiri are shown to be the authors of those particular 
Sfakhas of the Vedas which bear their naipes, viz. the Kathaka, Kau- 
thuma, and Taittirlya ; and consequently those parts of the Vedas are 
of human composition. After suggesting that the Vedas, though eternal, 
have received the name of Kathaka, etc., because Katha and others, as 
teachers, handed them down ; he adduces another objection in the next 
Sutra.** 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras : What, then, is the fact in 
reference to the appellations Kathaka, etc, ? It is proved to have arisen 
from the circumstance that Katha, etc., handed down the Vedas.^^ I 
proceed to 

Sutra 28. — Anitya’darhandch cha | **It is also objected that tho 
Vedas cannot be eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. Thus 
it is said in the Veda ‘Babara Pravahani desired,* * Kusuruvinda Aud- 
dalaki desired.' Now, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were born, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they are proved to be of human composition*’ Babarah Prdvakapw 
akdmayata * * KuBurumndah Audddlakir akdmayata * ityddi {vdkydndvh ?) 
vedeahu darkandt teaham janandt prdg imdni vdkydni nuBam iti Bdddvdd 
mityiUvam pauruskeyatva'dh eha siddham). 

These objections are answered in the following aphorisms : 
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S^ira tu ialda-purvatvam \ “ But the priority — eternity 

—of sound has been declared, and, by consequence, the eternity of the 
Veda.*' 

Sutra 30. — Ahhy& pravaehandt | “ The names, derived from those 
of particular men, attached to certain parts of the Vedas, were given on 
^|0Count of their studying these particular parts. Thus the portion read 
by Katha was called Kdthaha^ etc.** 

Sutra 31. — Pa/rantu iruti-sdmdnya’mdtram | And names occurring 
in the Veda, which appear to be those of men, are appellations common 
to other beings besides men.*' 

** Thus the words Sahara P# dvahani are not the names of a man, but 
have another meaning. Por the particle pra denotes ‘ pre-eminence,' 
vahma means * the motion of sound,* and , the letter i represents the 
agent ; consequently the word prdvahani signifies that ‘ which moves 
swiftly,* and is applied to the wind, which is eternal. Sahara again is 
a word imitating the sound of the wind. Thus there is not even a sem- 
blance of error in the assertion that the Veda is eternal ** ( Yadyapi Sa- 
ha/rah Prdmhanir ity aati parantu krutih prdmhany udi-kahdaff, sdmdn^ 
yam | anydrtha%ydpi vdchaham | tathd hi | ^*pra ** ity asya utkarshdi'- 
ray ah | ^^vahanah^* kaldasya gatih | i-kdrah Jcarttd j tathd chautkruhfa- 
gaty-dkrayo vdyu-parah | sa cha anddih | Baharah iti vdyu-kahddnukara^ 
nam | iti na ampapatti-gandho ^pi |). 

Before proceeding to the 32nd Sutra, I shall quote some further 
illustrations of the Slst, which are to be found in certain passages of 
the Introduction to Sayana’s Commentary on the Rig-veda, where he 
is explaining another section of the Mlmansa Sutras (i. 2, 39ff.). 
The passages are as follows (p. 7) : 

Anitya-Bamyogad mantrdnarthakyam | ^^kim te krinvanti Kikafeshv^^ 
iti manfreKlkato ndmajampadah amndtah [ Tathd Naichakdkham ndma 
nagaram Pramagando ndma rdjd ity ete Wthah anitydh dmndtdft | Tathd 
<Aa sati prdk Pramaganddd na ayam mantro hhuta-purvah iti gamyate | 
And in p, 10: Tad apy uktam Pramagandady ~ anitydrtha^ aafhyogdd 
manhraBya andditvaih na sydd iti tatrottaram autrayati | Jlktas ahd^ 
nity^-Biaihyaga^ " iti ] prathama-pddmya antimddhika/ram ao ^yam anityor 
a$^l^^ahdoahah uMah parihritah | Tathd hi | tatra purm-pakahe Vadd^ 
vaktum Kdthakavh Kdldpakam ity-ddi-pwiiahh 
'mmMf^i^hddhdnaid^ hatukjritya ^^anitya^dariandoh iti hatv-antaaraih 
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BUtrttam | ^‘Baharah pr&vdhanir akdmayata^^ ity anitydndm Baha/rddlndm 
arthdndm darimdt tatah purvam asattvdt pawrusheyo mdah Hi ta%ya 
uttarafh Bdtritam par am tu &ruti-Bdmdnya~mdtram'^ iti | tanya ay am 
arthah | yat Kdthahddi-samdkhydmm tat pravaehama-nimittam I yat tu 
pa/ram Baharddy-anitya-da/rkanam tat iahda-Bdmdnya-mdtram na tu tatra 
Baibardhhyah haichit purusho vivaksMtah | kintu “ hahara iti kMam 
kurvan vdyur ahhidhiyate | sa cha prdvdhanih | prakarshemi mhma-^ 
kilai. I JEham anyatrdpy uhamyam | 

is objected that the mantras are useless, because they are con- 
nected with temporal objects. Thus in the text, * what are thy cows 
doing among the Kikatas ? a country called Klkata is mentioned, as 
well as a city named Naicha4akha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda.’' The answer to this is given in 
p. 10 : To the further objection that the mantras cannot be etemal> 
because such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sutra : ‘ The connection 
with non-etemal objects has been already explained.’ In the last 
section of the first chapter, this very objection of the hyjans being con- 
nected with non-eternal things has been stated and obviated (see above, 
Sutras 28-31). For in the statement of objections, after it has first 
been suggested as a proof of the human origin of the Vedas, that they 
bear names, Kathaka, K^apaka, etc., denoting their relation to men, a 
further difficulty is stated in a Sutra, viz., that ‘ it is noticed that non- 
etemal objects are mentioned in the Vedas j ’ as, for example, where it 
is said that * Babara Pravahani desired.’ Now, as it specifies non- 
eternal objects of this kind, the Veda, which could not have existed 
before those objects, must be of human composition. The answer to 
this is given in the aphorism, * any further names are to be understood 
as common to other things.’ The meaning is this : the names Enthaka, 
etc., are given to the Vedas because they are expounded by Katha, etc. ; 
and the further difficulty arising from the names of Babara and other 
objects supposed to be non-etemai, is removed by such names being 
common to other objects [which are eternal in their nature]. No 
persons called Babara, etc., are intended by those names, but the wind, 
whifih makes the sound babara, is so designated. And pravahapi refers 
w gee the First Volume of this work, p. 342, and the Second Volume, p. 362. 
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to tbe same object, as it means that which carries swiftly* The same 
method of explanation is to be applied in other similaf cases. 

I proceed to the 32nd Sutra. It is asked how the Yeda can con|iti- 
tnte proof of duty when it contains such incoherent nonsense as the 
following: An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brahman female, desirous of offspring, 
asks, * Bray, o king, what is the meaning of intercourse on the day of 
the new moon?’ or the following : ‘the cows celebrated this sacrifice*” 
{Nmu ^'Jaradgavo kamhala-pad>uhvLbhydm dvari stJiito gdyati mangor 
] tarn hrdhmani prichhati puttra-hdmd rdjann amdydm Idbhanmya 
koWthah^' I Hi I gdvo vai etat sattram dsata'*^ ity-adlnam asamhaddha- 
praldpdndm vede sattvdt katham sa dharme pramdnam). A reply is 
contained in 

Sutra 32 , — Kriie vd vintyogah sydt karmanah samhandhdt \ “ The 
passages to which objection is taken may be applicable to the duty to 
be performed, from the relation in which they stand to the ceremony ** 
(as eulogistic of it). 

As a different reading and interpretation of this Sutra are given by 
SAyana in hi# commentary, p. 20, I shall* quote it, and the remarks 
with which he introduces and follows it ; 

Ifanu vede kvachid evam iruyate “ vanaepatayah satram dsata sarpdh 
Batram deata ” Hi | tatra vanaspatlndm acketanatvdt sarpdndm chetanatve 
*jp« vidyd-rahitatvad na tad-anushthdnafh samhhavati | Ato ^*Jaradgavo 
gehyati madrakani^^ ityddy-unmatta-hdla-vdJcya-sadrUatvdt henacMt krito 
vedal^ iiy dsankya uttaram sutrayati | Krite cha aviniyogah eydt kar^^ 
mamh Bamatvdt^' | Tadi jyoUshtomddi-vukyafh kenachit puruskem kri^ 
yeta taddnim krite taemin vdkye svarga-eddhanatve jyoiuhtomasya vini- 
yoga^ na ay at | sddhya-sd^hana^hhdvasya puruahena jndtum akakyatvdt | 
irUyaU tu viniyogah | ^^jyotkhtomem svarga-kdmo yajeta” Hi 1 na cha 
etat unmatta-vdkya-sadriiam laukika^vidhi-vakya^vad hhdvya-karaneti* 
kaHavyatd-rupais trihhir a^iiair upetdydh hhdvandydh avagamdt | lake 
hi irdhmandn hhojayed ” Hi vidhau kim kena katham ity dkdnkahdydih 

^ In Jatis commentary on the following aphorism S’abara SvSmin gives only a part 
of consisting of the words Jaradgavo gdyati mattakdni^ An old ot 

words ; ’* and adds the remark : katham mma jaradgavo gSyet^ ^iGlowj 
an old ox sing ? " We must not therefore with the late Dr. Ballantyne take 
|hr a ]^oper name. 
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ffiptim nddHya^odmenu irav^na iska-Biipddi-parweBhuna-praJcdrena iti 
yathd uchyatB jyH^uhtoma-vidhdv €ip% svargcm uddisya ^omm dravyena 
dihshaniyddy-imgopakdra-prakdrena ity vkU hatham unmatta •• vakya^^ 
sadrikm hhaved iti | vanaspaty-ddi-Batrchvdkyam api na tat-mdriiafk 
taaya BatruL-ha/rmmo jyotiBhtomddind samatvdt | yat-paro hi ^ahdah Ba 
iabddrthali iti nydya-vidah dhuh | jyotishtomddi-vdhyaBya vidhdyakatvdd 
anmhthdne tatparyyam \ mnaspaty- ddi-Batra-vdkyasya arthavadatvdd 
praia^Bdydfh tdtparyam \ sd cha avidyamanendpi karttum iakyate | ache-- 
tandh avidvamso ^pi satram anushthitmantah kim punas chetand^ vid/vdfhso 
hrdhmandh iti satra-atutih 1 

** But it will be objected that the Veda contains such sentences as 
this: ‘trees and serpents sat down at a sacrifice.’ Now, since trees 
are insensible, and serpents, though possessing sensibility, arc destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, ‘ An old ox sings songs (fit 
only for the Madras ?)’ (see the Second Volume of this work, pp. 481 ff.), 
the Veda must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can (July render by 
a paraphrase) : ‘ If prescribed by mere human authority, no rite can 
have any efficacy ; but such ceremonies as the jyotishtoma rest on the 
authority of the Veda ; and narrative texts such as that regarding the 
trees and serpents have the same intention as precepts, Le. to recom- 
mend sacrifice.’ If the sentence enjoining the jyotishtoma sacrifice had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise ; for no man could know either the end, or the meai^s 
of accomplishing it. But the application in question is prescribed in 
the Veda by the words ‘ let him, who seeks paradise, sacrifice with the 
jyotishtoma.’ Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per- 
formed, viz. its end, means, and mode. For, as when a question is put 
in regard to the object for which, the instrument through which, and 
the manner in which the precept, ‘ to feed Brahmans,’ is to be fulfilled, 
we are told that the object is to be their satisfaction, the instrumental 
substance boiled rice, and the manner^ that it is to be served up with 

6 
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vegetables and condiments; — in the same way, in the yedic injunction 
regarding the jyotishtoma, we are told that paradisJIs the object, that 
soma is the instrumental substance, and that the application of the 
introductory and other portions of the ritual is the manner. And when 
this is so, how can this precept be compared to the talk of a madman ? 
Kor docs the sentence regarding trees, etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is similar 
to the jyotishtoma and other such rites. For logicians say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, which is of a pre- 
ceptive character, is to comr land performance. The object of the sen- 
tence regarding trees, etc., attending at a sacrifice, which is of a narra- 
tive character, is eulogy; and this ca|i be offered even by a thing 
which has no real existence. The sacrifice is eulogized by saying that 
it was celebrated even by insensible trees and ignorant serpents : how 
much more, then, would it be celebrated by Brahmans possessed both 
of sensation and knowledge ! 

The following passage from the Nyaya-mfila-vistara, a treatise con- 
taining a summary of the doctrines of the Purva-mimixnsa of J aimini, 
by Madhava Acharyya, the brother of Sayana Acharyya (see above, 
p. 66) repeats some of the same reasonings contradicting the idea that 
the Veda had any personal author (i. 1, 25, 26) : 

Paurmheyam na vd veda-vakyaih sydt paurusheyatd | Kuthahadi'- 
samdkhyundd vdkyatvdch chdnya-vukya-vat | Samdkhyd ^ dkydpakatvena 
vdkyatvafh tu pardhatmn | Tatkartr-anupalamhhena sydt tato ^paurushe- 
yatd I Kdthakam Kauihumaik Taittiriyakam ityddi samdhhyd tat-tad- 
veda-vishaya loke drishta | taddhita ~ pratyayai cJia tern proktam ity 
esminn arthe varttate | tatha sati Vydsena proktafh Vaiydsikam Bhdra- 
tem ity-dddv iva paurusheyatvam pratiyate | kimha | vimataih veda-vah^ 
yam paurusheyam | vdkyatvdt | Kalidasadi-vakya^vad Hi prdpte hrdmah | 
adhyayana-sampradaya-pravci/rUakatvena samdkhyd upapadyate | Kdlidd’^ 
Bddi-yrantheshu taUsargdvasdne karitdrah upalabhyante | tatha vedasydpi 
paurmkeyatve tat-karttd upalalhyeia na cha upalahhyate | ato vdkyatva- 
h&tuh pratikulaHarha-pa/tdhata^ | tasmad apamusheyo vedah | tathd sati 
pm^TwrbuddhHkfitasya aprdmdnyasya andiankanlyatvdd vidhi-vdkyasya 
susthitam | “ * 

^ t haVs extracted this passage from Prof. GoldstUcker’s text of the Nydja-mSld- 
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[VOTses] ‘ Is the word of the Yeda derived from a personal author 
or not? It mu^ (some urge) he so derived, since (1) it bears the 
names of Kathaka, etc., and (2) has the characters of a sentence, like 
other sentences. NTo (we reply) ; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objection that 
the Ycdic precepts have the characters of common sentences is refuted 
by other considerations. The Veda can have no personal author, since 
it has never been perceived to have had a maker.’ [Comment] It is 
objected (1) that the names Kathaka, Kauthuma, Taittirlyaka, etc., are 
applied in common usage to the different Ycdag ; and the taddhita affix 
by which these appellations are formed, denotes ‘ uttered by ’ [Katha, 
Kuthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such being the 
case, it is clear that these parts of the Vedas are derived from a per- 
sonal author, like the Mahabharata, which is styled Vaiyasika, because 
it was uttered by Vyasa, etc. And further (2), the sentences of the 
Veda, being subject to different interpretations, must have had a per- 
sonal author, because they have the properties of a sentence, like the 
sentences of Kalidasa, etc. To this wo reply (1), the name applied to 
any Veda originates in the fact that the sage whose name it bears, was 
an agent in transmitting the study of that Veda. But (2) in the books 
of Kalidasa and others, the authors are discoverable [from the notices] 
at the end of each section. N'ow if the Veda also were the composition 
of a personal author, the composer of it would, in like manner, bo dis- 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations. Consequently the Veda is not the work of a personal 
author. And such being the case, as we cannot suspect in it any falli- 
bility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to be authoritative in questions of duty.” 

II. — Vedartha-^rakdia. The verses just quoted are repeated in the 
Vedartha-praka^a of Madhava on the Taittirlya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. aamdkhyamm 
pravaekanaV^ instead of ** aamdkhyd ' dkyapakatvena,^^ The comment 
by which the verses are explained in the same work, is as follows : 

Vdlmikiyam Vaiydsiklyam ityddi-aamdkhyandd Rdmdyana-Bhdratd- 

vifitara ; and I am indebted to the same eminent scholar for some assistance in my 
translation of it. 
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'dikafk yatha pawruBheyaih tathd Kdthakairi Kauthumarh 'Taiitir%ywm ity~ 
d>ii*mmdhhydndd vedah paurmheyah | kincha veda^dkyam paurusheyam 
vdhyatvdt Kdlidasadi-vakyor-vad iti chet | maimm | sampraddya-pravrit^ 
iyd Bamdkhyopapatteh ] Vdkyatva-dietm tv {initpalahdhi-viruddha-kdldtyu- 
ydpaduhtah | YatM Vydsa- Falmiki-prahhritayas tad-grantha-nirmd^d’ 
vasare kaikcMd upalahdhdh anyair apy avichhinm •-^ainpradd/yena vpa^ 
lahhyante | m tathd veda-karttd purushah kakckii* vpalahdhah | prai^ 
yuta mdasya nityatvam kruti-smritihhydm purmm uddhritam J Para- 
mdtmd tu vedd'kartta 'pi na laukikapmUBhah | tasmdt karttri-doshd- 
hhavad nasty aprdmdnya-kankd | 

“It may be said (1) that as ^he Ramayana, the Mahabharata, and 
other such books, are regarded as the works of personal aii|,thors from 
the epithets Valmiklya (composed by V^miki), Vaiyasiklya (composed 
by Vyasa), etc., which they bear, so too the Veda must have had a 
similar origin, since it is called by the appellations of Kathaka, Kau- 
thuma, Taittirlya, etc. ; and further (2), that the sentences of the Veda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. But these ob- 
jections are unfounded, for (1) the appellations of those parts of .the 
Veda are derived from the sages who were agents in transmitting the 
study of them; and (2) tho objection about the Veda having the pro- 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization.®® 
For though Vyasa and Valmiki, etc., when employed in the composition 
of their respective works, were perceived by some persons to be so en- 

This phrase thus translated {kalatyayapadishta) is a technical term in the 
NySya philosophy, denoting one of the hetv-abhdsas^ or “mere semblances of reasons/* 
and is thus defined in the Nyaya-sfitras, i. 49, Kalatyayapadishtah kttVdiliah^ which 
Dr. Ballantyne (Aphorisms of the Nyaya, p. 42) thus explains : “ That [semblance of 
a reason] is mis-timed, which is adduced when the time is not [that when it might 
have availed]. [For example, suppose one argues that] lire does not contain heat, 
because it is factitious, [his argument is mis-timed if we have already ascertained by 
the superior evidence of the senses that fire does contain heat].** It does not, however, 
appear, how the essential validity of an argument can depend at all on the time when 
it is adduced, as is justly observed by Professor Goldstucker, who has favoured me 
with his opinion on the sense of tho phrase. After consulting the commentary of 
Vatsyfiyana in loco, he thinks the aphorism (which is not very distinctly explained 
by the cpnunentators) must denote the erroneous transference of a conclusion deduced 

the phenomena happening at -one “ time,** i.e» belonging to one class of cases, 
<b ano^ter class which does not exhibit, or only apparently exhibits, the same pheno- 
mena ; in shorti a vicious generalisation. 
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gaged, and are^.known by others also [in after ages] to be the authors, 
firom the exiatencJe of an unbroken tradition to that effect ; — ^no human 
author of the Veda has ever been perceived. On the contrary, wo 
have formerly shown that the eternity of the Veda is declared both by 
itself and by the Smyiti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person ; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work.’’ 

No notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the B.ich and other Vedas are all set down in the Anu- 
kramanls, or indices to those works, as being uttered by particular 
rishis ; the rishis being, in fact, there defined as those whoso words the 
hymns were — yasya vdkyafh sa ruhik,^ (See Colebrooke’s'Misc. Ess. 
i. 26, or p. 12 of Williams and Norgate’s ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, but only saw 
and afterwards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakasa on the Taittiriya Sanhita, p. 11, it is 
said: Atlndriyartha-drashtdrah rishayak | Teshdm veda-drashtritvam 
maryaie 1 Yugdnte ^ntarhitdn fedan setihdsdn maharahayah \ Lehhvre 
tapaad p'drvam anujndtdh svayamhkmd | (Mahabharata, S'antiparvan, 
verse 7660. See above, p. 49.) *^The rishis were seers of things 
beyond the reach of the bodily senses. The fact of their seeing the 
Vedas is recorded in the Smriti: ‘The great rishis, empowered by 
Svayambhu, formerly obtained, through devotion, the Vedas and the 
Itihasas which had disappeared at the end of the [preceding] Yuga.^ ” 

So, too, Manu (as^ already quoted, Vol. I. p. 394) says, in similar, 
although more general language : Prajdpatir idath idatram tapaaavod^ 
Bfijat prabhuh | Tathaiva veddn rishayaa tapaad pratipedire [ “Fraja- 
pati created this S'astra (the Institutes of Manu) by austere-fervour 
{tapita ) ; and by the same means the rishis obtained the Vedas.*’ 

^ Some passage ftom the Nirukta on thu subject wifi be quoted in a later part of 
this volume. 

The text of the Biblioth. lud. reads turki 1 have followed the M. Bh., 
whieh eiidentl; givea the tcuo reading. 
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, The following extract from the account of the Purva-;mlmansa philo- 
sophy, given in the Sarva-darsana-eangraha of Madhava Acharyya 
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the con- 
troversy between the Mlmansakas and the Kaiyayikas respecting the 
grounds on which the authority of the Veda should be regarded as 
resting: 

8yad etat \ vedasya katham apaurusheyaivam abhidhiyate \ tat-prati- 
pddaka-pramdndlhdvdt katham manyeihdh apaurusheydh veddh | sampra- 
dayavichchhede saty asmaryyamdna-harUrihatvdd dtma-vad iti | tad etad 
mandam vUeshanusiddheh | paurusheya-veda-vadihliiJi pralaye sampra- 
daya - vichckhedasya kakshikarandt | kincha him idam as 7 naryyamdm- 
karttrikatvam ndma | apratiyamdna - karttrikatvam asmarana - gochara- 
karttrikatvam vd | na prathamah kalpah Paramesvarasya harttuh pra- 
miter ahhyupagamdt | wa dvitlyo mkalpdsahatvut | tathd M | him ekena 
asmaranam ahhipreyate sarvair vd | na ddyah | yo dharma-kilo jita- 
mdna-roshah ’’ ityddishu muktakoktishu vyalhichdrdt | 7ia dvitiyah \ ear- 
vdsmaranasya asarvajna-durjndnatvdt 1 

Paurmheyatve pramGna-samhliavdch eha veda-vukydni paurusheydni | 
vdkyatvdt \ Kalidusadi-vakya-vat | veda-vdhjdni dpta-pramtdni | pra~ 
mdnatve sati vdkyatvdd Ilayiv-ddi-vakya-vad iti I 

Nanu \ ^^Vedasyadhyayanam sarvam gurv^adhyayana-purvakam | vedd~ 
dhyayana-samanydd adhmd '‘dhyayanam yaihd ” | ity anmndnam prati 
sddhanam pragalhhate iti chet | tad api 7ta pramdna-ko{m praveshtmi 
Ishte I BhdratddhyayanarJi sarvam gurv~adhyayana~purvakam | Bhdra- 
tddhyayanatvena sdmpratddhyayaiiam yaihd ” iti dlhdsa-samdna-yoga- 
kshematvat \ nanv, tatra Vyusah karttd iti smaryyate hy any ah 
Pundarikdkshad Mahdhhdrata-krid hhavet ity-dddv iti chet | tad 
asdram | richah sdmdni japiirc \ chhandumsi jajnire tasmad yajus tas- 
mad ajdyata ” iti purueha-suhte veda<8ya sa-kartrihatd-pratipddandt \ 
Kincha anityah hahdah sdmdnymattve sati asmad-adi-vahyendriya^ 
grdhyatvdd gha^a-vat ] nanv idam anumdnam sa evdyarh ga-kdrah ity 
pfatyahhijnd-pramdna-pratihatam iti chet | tad ati phalgu ** lunchpmiar- 
jdta-kesa-dalita-kund'^ ’dddv iva pratyahhijndydft sd^ndnya-vishayatvena 
hddhakatvdlhavdt | 

aiarlrasya Pwramehmmya idh-ddi-stldindhhdvena varnochchd, 
rc^dMmkihavdt katha0i tat-pranltatva^ vedasya sydd iti chet j na tad 
evabhdmto Harirasydpi tasya hhaktdnugrahdrtham llld-vigraha- 
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grahana - sanibhmdt | tasmad vedasya apaurusTieyatva-vdcJio yuktir na 
yuktd iti chet | 

Tatra samddhdnam dbhidhiyate | Kim idam paurusJieyatmrh Bisudhayi- 
sMtam I purmhad utpannatva-mdtram j yathd a%mad-ddibhir ahar aJiar 
uchchdryyamdnasya vedasya | pramdndntarena artham upalahhya tat- 
prakdiandya rachitatvaih vd | yathd asmad-ddihhir iva nihadhyamdnasya 
prahandhasya | prathame na vipratipattih \ charame him amirndna^haldt 
tat-sddhanam agama-haldd vd | na ddyah | Mdlati-^nadhavadi-vakyeshu 
sa/vyahhichdratvdt | atha pramdnatve sati iti nUuhyate iti chet | tad api 
na vipaschito manasi vaisadyam dpadyate | pramdndntardgochardrtha- 
pratipddakam hi vdkyam Veda-vdkyam | tat pramdndntara-gochardrtlia- 
pratipadakam iti sddhjamdne mama mdtd handhyd iti vad vydghdtd- 
pdtdt I kincha Parameharasya lild - vigraha - parigrahdhhyupagame ^py 
atlndriyartha-’darsanam na sayijdghatUi de^a-hdJa-svahhdva-viprakrish- 
tdrtha- grahanopdyalhdvdt | na cha tach-chakshur-ddikam eva tddrik- 
praiiti-janana-lcshamam iti mantavyam | driahtamisdrenaiva kalpandydh 
dsrayamyatvCit | tad uktam Guruhhih sarvajiia-nirdkar ana- relay dm 

yatrdpy atisayo drishtah sa Bvdrthdnatilanghandt 1 ' dura-sukshnadi- 
drishtau sydd na rupe srotra-vrittitd iti [ atah eva na dgama-haldt tat- 
sddhanam I • 

Tena proktam^^ Hi Pdmny-anukdsane jdgraty api Kdthaka-Kdldpa- 
Tai ttirlyam ityddi-samdkhyd adhyayana-sampradd ya-pravarttaka-visha- 
yatvena upapadyate [ tad -vad atrdpi sampraddya-pravarttaka-vishaya- 
tvendpy upapadyate | 7ia cha anumdna-haldt ^abdasya unity atva-siddhih | 
pratyalhijnd-virodhdt | . . . . 

Nanv idam pratyahhijndnam gatvddi-jdti-vishayam na gddi-vyakti- 
vishayam tdsdm prati-purusham hhedopalambhad | anyathd Soma§armd 
^dhite^^ iti vihhdgo na sydd iti chet ( tad api Mhdm na lihhartti gadi- 
vyahti-bhede pramdndbhdvena gatvddi-jdti-vishaya-kalpandydm pramdnd- 
bhavdt I Yathd gatvam ajdnatah ekam eva bhinna-deka-parimdna-safh- 
sthdna-vyakty-upadhana-vakdd bhinna-deiam iva alpam iva mahad iva 
dlrgham iva vdmanam iva prathate tathd ga-vyahtim ajdnatah ekd ^pi 
ryanjaha-bheddt tat-tad-dharmanubandhinl pratibhdsate ] etena virud- 
dha-dharmadhyasad bheda - pratibhdsah iti pratyuktam | tatra kiln 
svdbhdviko viruddha-dharmadhyaso hheda-sddhakatvena abhimatal}, prd- 
tltika vd I prathame asiddhih | aparathd svdlhdvika-bheddbhyupagame 
daia ga-kdrdn udachdrayat Chaitra iti prattipattih sydd na tu daia-^ 
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ga^k&ns^ iti | d/i>itlge ^ na m&hMnka^hhed(Sr^$iidhih | m hi 
pa^opd,d}d-hliedena svahhdvikam mkyafh vihanyate \ md hhud nahhaso 'pi 
ktmkhddy-t^dhi-bheddi svdhhdviko hheda^ | . . . . tad uktam dckdry- 
ym^ I ^prayojmam tu yajjdtea tad ve^nad epa lobby ate | pyakii’labhya/fk 
iM nddebkyah iti yatpadi-dhlr prithd" iti | taiha eha*^ pratyohh^wS, 
yadd iahde jdgartti nwmagrahd | anityatpdnum&nani aoim sarvdni id^ 
dhate ” I . . . . totai eha pedasya apaurmheyotayd niraata-Bomaata-imkd- 
kSankdnkwrai/pem avatoh siddham dharme prdmdnyam iti smthdtam \ 
“Be it so. But how^the Naiyayikas may ask] is the Veda alleged 
to be underived from any personal author ? How can you regard the 
Vedas as being thus underived, when there is no evidence by which 
this character can be substantiated ? The argument urged by you Ml- 
mansakas is, that while there is an unbroken tradition, still no author 
of the Veda is remembered, in the same way as [none is remembered] 
in the case of the soul (or self). But this argument is very weak, be- 
cause the asserted characteristics [unbrokenness of tradition, etc.] are not 
proved ; since those who maintain the personal origin [i.e. origin from 
a person] of the Veda, object that the tradition [regarding the Veda] 
was interrupted at the dissolution of the universe {prulaya),^ And 
further : what is meant by the assertion that no author of the Veda is 
remembered ? Is it (1) that no author is believed ? or (2) that no author 
is the object of recollection ? The hrst alternative cannot be accepted, 
since it is acknowledged [by us] that God {Farameivara) is proved to 
be the author, l^or can the second alternative be admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant ( 0 ) that no 
author of the Veda is recollected by some one person, or {}) by any 
person whatever ? The former supposition breaks down, since it fails 
when tried by such detached stanzas as this, ^ he who is teligious, and 
has overcome pride and anger/ etc.”^ And the latter supposition ia in- 
admissible, since it would be impossible for any person who was not 
omniscient to knew that no author of the Ve^ was xaeeollected any 

person whatever. 

* 

^ This objec^on oocutb in a passage of the KuaumBfpaUy which I shall quote 
fiWther Oh# 

1 do not know from what work this verse is quoted, or what k its seqneL* To 
prote anything in point, it must apparently go on to assert that such a saint as is here 
demrllfOd the author of the Veda, or at least has such superhuman fimul- 

ti# wiliciM enable 
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“ Ajid more«ver, [the lYaiyAyikas proceed], the aentencea of the Veda 
must have originated with a personal author, as proof exista that they 
had such an origin, since they haye the character of sentences, like 
those of Kalidasa and other writers. The sentences of the Veda have 
been composed by competent persons, since, while they possess au- 
thority, they have, at the same time, the character of sentences, like 
those of Manu and other sages. 

But [ask the Mimansakas] may it not be assumed that, * All study 
of the Veda was preceded by.an earlier study of it by the pupil's pre- 
ceptor, since the study of the Veda must always have had one common 
character, which was the same in former times as now ; ’ and that 
this inference has force to prove [that the Veda had no author or was 
eternal] ? Such reasoning [the Naiyayikas answer] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ‘ All 
study of the Mahahharata was preceded by an earlier study of it by the 
pupil’s preceptor, since the study of the Mahahharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now ; ’ and the advantage of such an argument is 
simply illusory. But the [Mimansakas will ask whether there is not a 
difference between these two cases of the Veda and the Mahahharata, 
since] the Smyiti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter, — according to such texts as this, * Who else than 
Pundarikaksha (the lotus-eyed Vishnu) could be the maker of the 
Mahahharata ? ’ (see above, p. 39),— [whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda], This argument, how- 
ever, is powerless, since it is proved by these words of the Pumsha- 
sukta, * Prom him sprang the Eidi and S^an verses and the metres, 
and from him the Yajush verses,’ (above^ p. 3) that the Veda had a 
maker. 

** Further [proceed the Naiyayikas] we must suppose that sound 
[on the eternity of which the eternity and uncreatedness of the Veda 
depend] is not eternal, since, while it has the propertiea belonging to a 

^ The putport of this verse is, that as everf generation of students of the Veda 
must hi|t^ been preceded by an earlier generadon of teachers, and as there is no reason 
to assume any variation in this process by supposing that there ever had been any 
student who taught himself ; we have thus a reffresam ad infinitum^ and must of 
necessity conclude that the Vedas had no author, but were eternal. 
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genuB, it can, like a jar, be perceived by the external or.gans of beings 
such as ourselves. But [rejoin the Mimansakas], is not this inference 
of yours refuted by the proof arising from the fact that we recognise 
the letter G- [for example] as the same we have heard before ? This 
argument [replies the N’aiyayika] is extremely weak, for the recogni- 
tion in question having reference to a community of species, — as in 
the case of such words as ‘ hairs cut and grown again, or of full* blown 
jasmine,* etc., — has no force to refute my assertion [that letters are 
not eternal]. , 

But [asks the Mimansaka] how can the Yeda have been uttered 
by the incorporeal Paramesvara ^'God), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronounced 
the letters [of which it is composed] ? This objection [answers the 
Naiyayika] is not happy, because, though Paramesvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippers. Consequently, the argu- 
ments in favour of the doctrine that the Veda had no personal author 
are inconclusive. 

shall now [says the Mimansaka] clear up all these difficulties. 
What is meant by this paurmheyaiva (‘ derivation from a personal 
author*) which it is sought to prove ? Is it (1) mere procession (?/^- 
pannatva) from a person {pnrtt&Jta), like the procession of the Yeda 
from persons such as ourselves, when wo daily utter it ? or (2) is it the 
arrangement —-with a view to its manifestation — of knowledge acquired 
by other modes of proof, in the sense in which persons like olirselves 
compos© a treatise ? If the first meaning bo intended, there will be no 
dispute. If the second sense be meant, I ask whether the Yeda is proved 
[to be authoritative] in virtue (a) of its being founded on inference, or 
{h) of its being founded on supernatural information Uigama-hakU) ? The 
former alternative (a) [i.e, that the Yeda derives its authority from 
being founded on inference] cannot be correct, since this theory breaks 
down, if it be applied to the sentences of the Malati Madhava or any 
other secular poem [which may contain inferences destitute of autho- 
rity]. If, on the other hand, you say (5), that the contents of the 
Yeda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of 'fixe Yeda is [defined to be] a word which proves things that are not 
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provable by any other evidence. N'ow if it conld be established that 
this Vedic word did nothing more than prove things that are provable 
by other evidence, we should be involved in the same sort of contra- 
diction as if a man were to say that his mother was a barren woman. 
And even if wc conceded that Paramc^vara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things beyond the roach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
INor is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhakara) when he refutes [this 
supposition of] an omniscient author: ‘Whenever any object is per- 
ceived [by the organ of sight] in its most perfect exercise, such per- 
ception can only have reference to the vision of something very distant 
or very minute, since no organ can go beyond its own prope%object8, 
as e.g, the oar can never become cognizant of form.^ Hence the au- 
thority of the Ycda does not arise in virtue of any supernatural in- 
formation [acquired by the Deity in a corporeal shape]. 

“Without any contravention®^ of the rule of Panini (iv. 3, 101 ; see 
above, p. 83) that the grammatical affix with which the words Kfithaka, 
Halapa, and Tiiittirlya are formed, imparts to those derivatives the sense 
of ‘ uttered by ’ Katha, Kalapa, etc., it is established that the names first 
mentioned have reference [not to those parts of the Veda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Veda. Hero also these appella- 
tions ought to be understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Veda ; and we are 
not to think that the eternity of sound [or of the words of the Veda] is 
disproved by the force of any inference [to be drawn from those names], 
since this would be at variance with the recognition [of letters as the 
same we knew before] (see above, Mimansa Sutras, i. 19 f., p. 75) 

“But [the Naiyayikas will ask] does not the recognition [of G and 
other letters as the same we knew before] refer to them as belonging 
to the [same] species, and not as being the [same] individual letters, 
since, in fact, they are perceived to be different [as uttered by] each 
Literally ** although the rule of Panini he awake.’^ 
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. per80®>— for otherwise it would be impossible for us to make any dis- 
tinctiou [l^tween different readers, as when we say}, * Somatoman is 
reading? ’ This objection, however, shines as little as Its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
distinction of individuality between G’s, etc., there is no evidence that 
we ought to suppose any such thing as a species of G’s, etc. of G"s 
and other letters each constituting a species]. Just as to the man who 
is ignorant that G’s constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi- 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ignorant of an individuality of G’s, of G’s being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities ; and as contrary characters 
are in this way erroneously ascribed [to the letter G], there is a falla- 
oious appearance of distinctness [between different G’s]. But does this 
ascription of contrary characters which is thus regarded as creating a 
diff|rence [between G’s] result from (l)the nature of the thing, or (2) 
from mere appearance ? There is no proof of the first alternative, as 
otherwise an inherent difference being admitted between different G’s, 
it would be established that Chaitra had uttered ten (different] G’s, 
and not [the same] G ten times. But on the second supposition, there 
is BO proof of any inherent distinction [between G’s] ; for inherent 
oneness (or identity) is not destroyed hy a difference of extrinsic dis- 
guises [or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts^ hy 
jars, etc., that there is any inherent distinctness in the atmosphere 
itself. .... It has been said by the Acbaryya ‘ The object whioh 
the Naiyayikas seek, by supposing a species, is in faet gained from 
tte letter HseK ; and the object at which they aim hy supposing an 
individuality in letters, is attained from audible sounds {i.e. the se- 
pajrate utterances of the different letters), so that ih& hypothesis of 
ete4, is useless.* And he thus reaches the eoncluinon that, 
respect of sounds (letters), recognition has so irresistible a 
ifakes, unrestndned], it alone repels all inferences 
e against the atemify [cf sound, or the Teda].” After some further 
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argumentation* the Mtm^saka arrives at the conclusion that ‘^as every 
imputation of doubt which has germinated has been set aside by the 
underived character of the Veda, its authority in matters of duty is* 
shewn to be self-evident.’* 

I shall not attempt to carry further my translation of this abstruse 
discussion, as the remainder of it contains much which 1 should hud 
great difficulty in comprehending.®® 

[Although not directly connected with the subject in hand, the fol- 
lowing passage from S'ankara’s commentary on the Brahma Sutras, iii. 
2, 40,®^ will throw some further light on the doctrines of the Mimansa. 
In the two preceding Sutras, as explained by S'ankara, it had been 
asserted, both on grounds of reason and on the authority of the Veda, 
that God is the author of rewftds. In the 40th Sutra a different doc- 
trine is ascribed to Jaimini : 

Dhctrmam Jaiminir atah eva \ Jaimink tv dcharyyo dkarmam phalasya 
dataram manyate | ata eva hetoh kruter upapattei cha | iruyate tdvad 
ay am arthah ** avarga-Mmo yajeta ” ity evam adishu vdkyeshu | tatra cha 
vidhkkruter vkhaya-lhdvopagamdd ydgah^ avargaaya utpddakah iti gam- 
yate | anyathd hy ananmhthdtriko ydgah dpadyeta tatra aaya upade^aaya 
. vaiyarthyam aydt | nam anuhahana-vindkinah karmanak phalam na vpa- 
padyade iti parityakto ^yam pakahah | na eaha doahah hruti-prdmdnydt 1 
srutk diet pramdnam yathd ^yam karma-phala-aamhandhah srutah upa- 
padyate tathd kalpayitavyah | na cha anutpddya kimapy apurvam karma 
vinaiyat kdldntaritam phalafh ddtum iaknoti ity atah karmano vd aukahmd 
kdchid uttardvaathd phalaaya vd purvdvaathd apdrvam nvbna aati iti tark- 
yaU I upapadyate cha ay am arthah uktena prakdrena | livaraa tu phalam 
daddti ity anupapannam avichitraaya kdranaaya vichitra-kdryydnupapat- 
te^ vaiahamya-nairghrinya-praaangad anuahfhdna-vaiyarthydpattei cha | 
tdamdd dharmdd eva phalam iti | 

^ Jaimini says that for this reason virtue [is the giver of reward].’ 
The Acharyya Jaimini regards virtue \i,€, the performance of the pre- 
scribed rites and duties] as the bestower of reward. * For this reason,’ 

In fact I have left out some pages of the translation which I had given in the 

edition, as well as the corresponding portion of the text. I am indebted to the 
kindness of Professor GoldstUcker for tarious suggestions towards the improvement 
of my translation. But two of the passages on which he had favoured me with his 
opinion are, to my own apprehension, so obscure, that I have omitted them. 

It is partly quoted in Prof. Banerjoa's work on Hindu Philosophy. 
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.and because it is proved by the Veda. This is the purport of the Vedic 
text, * Let the man who seeks paradise, sacrifice,’ and others of the 
same kind. As from this Vedic injunction we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the 
effect of producing heavenly bliss ; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sacrifice without an object], and thus the injunction would be- 
come fruitless. But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned ? No, this defect does not attach 
to our Mimansaka statement, since the Veda is authoritative. If the 
Veda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is pipved by the Veda. But as a 
ceremony which perishes without generating any unseen virtue, can- 
not produce a reward at a distant time, it must be concluded that there 
is either a certain subtile ulterior form of the ceremony, or a certain 
subtile anterior form of the reward, which is called ‘ unseen virtue.’ 
And this result is establisheddn the manner before mentioned. But it 
it not proved that God bestows rewards, because it is inconceivable 
that a uniform Cause [such as He is] should produce various effects,^ 
and because the performance of ceremonies would be useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men’s deserts]. Hence it is from virtue alone that reward 
results.” 

How far this passage may be sufficient to prove the atheism of the 
Mimansa, I will not attempt to say. Before we could decide on such 
a question, the other Sutras of that school which refer to this question 
(if there be any such) would have to be consulted. 

Professor Baneijea also quotes the following text from the popular 
work, the Vidvan-moda-taranginI, in which the Mimansakas are dis- 
tinctly charged with atheism : 

])$VQ m kakhid hhmanmya hn/rtia lharttd m hartid cha kakhid 
dste 1 karmdnu/rupdni hihhdiubhdni prdpnoU sarvo hi jmah phaldni | 
kmrUd na oho, hedehid dke nitpd^ hi iahddh ruehmd hi nityd | 
dmin %id^m unddi^Mheh katha^ tat \ 

is no God, maker of the world; Uor has it any sustainer or 
: fiur every man obtains a recompence in conformity with his 
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works. Nreithsr is there any maker of the Yeda, for its words are 
eternal, and their arrangement is eternal. Its authoritativeness is self- 
demonstrated, for since it has been established from eternity, how can 
it be dependent upon anything but itself? 

I learn from Professor Banerjea that the Mlmansaka commentator 
Prabhakara and his school treat the Purva Mimansa as an atheistic 
system, while Kumarila makes it out to bo theistio. In facff the latter 
author makes the following complaint at the commencement of his 
Varttika, verse 10 : Prdyemiva hi Mimdmsd loke lokdyatikritd | tdm 
dstika-pathe karttum ayam yatnah krito mayd | “Por in practice the 
Mimansa has been for the most part converted into a Lokayata®® 
(atheistic) system ; but I have made this effort to bring it into a theistic 
path.’' See also the lines whioh are quoted from the Padma Purana by 
Vijnana Dhikshu, commentator on the Sankhya aphorisms, in a passage 
which I shall adduce further on.] 

It appears from a passage in Patanjali's Mahabhashya, that that groat 
grammarian was of opinion that, although the sense of the Veda is 
eternal, the order of the words has not continued uniform ; and that it 
is from this order having been variously fixed by Katha, Kalapa,^and 
other sages, that different portions of the Indian scriptures are called 
by their names. 

The following passages from the Mahabhashya, and from the Com- 
mentaries of Kaiyyata and Nagojibhatta thereon, ai'e extracted from 
the fuller quotations given by Professor Goldstiicker in pp. 147 f. of 
the Preface to his Manava-kalpa-sutra. 

Patanjali : Nanu elm uktam hi chhandamsi hr iy ante nitydni chhm-- 
ddmsV^ iti | yadyapy artho nityah | yd tv dsau varndnupurvi sd anityd 
tad-hheddeh cha etad hhavati Kdthakafh Kdldpakam Maudakam Paippald-* 
dakam ityddi , . . • | Kaiyyata : NitydnV'* iti | karttur asma/randt 
teshdm iti hhdvah | yd tv asdv ” iti | mahdpralayddishu varndnupurvi- 
vindke punar utpadya rishayalf, samskdrdti&aydd vedartlmm smfitvd iahda- 
rachandfk vidadhati ity arthah | ^Had-lhedad^' iti | anupurvl-lhedad ity 
arthah | taiai cha Kathddayo veddnupdrvydh karttdrah eva ityddi | 
Hagojibhatto Amiena vedasya nityatvatn avtkritya aihiena anityatvam 
aha yadyapy arthah^^ iti j anena vedatvam sahdartholhaya-VTitti-dhva- 
niivam | nanu dhdtd yaihd purvani akalpayai ” ityddi-kruti-halena 

^ See Oolebrooko's Mifio. Ess, i« 402 or p. 259 ff« of Williams and Norgato's ed*^ 
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sd eva Hi m'^ya^pllr^a'mlmmhna^sidd^ sd, nitya Hi 
ayuktam. ata Uha ^^ mahapralayddu^v^^ iti | dnupuT< 0 ydB tatHaUhskam” 
ghatUat^ena mityatmm iti hhdvah iti kechit | tan na \ yadyapy artho 
nityah ’’ ityddi-vdkya-iesha-viroihdt | arthasydpi jyotishtomader anityaU 
^dJt I prmdhdvichehhedena nityatmm iu uhhayor api tasmdd manvantara- 
hmdena dnupurvi hhinnd eva prati-mmvantaram chaishd irutir anyd 
viihiyate^ ity ukter ity anye \ pars tu | artho nityah'^ ity htra hrita- 
kidva-virodhy-anityatvasya 0 va ahhyupagamah purva-pahshind tddriior 
nityat^asya eva chhandassu ukteh | evam cha artha-sabdena atra ikvarah | 
mukhyatayd tasya eva sarva-veda-tatparyya-vishayatvat | “ vedaik cha 
sarvair aham eva vedyah iti GHokter ity dhnh | varndnupurvydh anit- 
yatve mdnam aha tad-hheddch cha ” iti | amtyatva-vydpya-hhedena taU 
siddhih I hhedo Hra ndndtvam | Isvare tu na ndndtvam { hhede mdnam 
vycmahdram aha | Kdthaka'*'* ityddi \ arthaikye^py anupurvi-hheddd 
eva Kdthaka-kdldpakddi-vyavahdrah iti hhavah | atra dnupurvi unity d 
ity ukteh padani tdny eva iti dhvanitvam | tad aha tatai cha Kathd- 
day ah ityddi | 

As Professor Goldstiioker has only given (in p. 146 of his Preface) a 
translation of the above extract from Patanjali, and has left the pas- 
sages from Kaiyyata and Nagojibhatta untranslated, I shall give bis 
version^ of the first, and my own rendering of the two last. 

Patanjali: ‘'Is it not said, however, that ‘the Vedas are not made, 
but that they are permanent {i.e, eternal) ? ^ (ftuite so) ; yet though 
their sense is permanent, the or'der of their letters has not always re- 
mained the same ; and it is through the difference in this latter respect 
that we may speak of the versions of the Kathas, Kalapas, Mudakas, 
Pippaladakas, and so on,” Kaiyyata on Patanjali: “‘Eternal;' 
this word he means that they are so, because no maker of them is 
remembered. By the words, ‘ the order of their letters,' etc., it is 
‘,meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they are again 
cremated, recollecting, through their eminent science, the ^sens^ of the 
Teda, arrange the order of the woixis. By the phrase, ‘ through the 
■ this,' is meant the difference of order*. Consequently, 
ie other sages . [to whom allusion was made] are the authors 
of tile Veda.” K&gojHhatta on Patanjali and Kaiyyapx, 
in., part the eternity of the Veda, he, Patanjali, declares in 
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tho words, ‘ th6ugli the sense is eternal,’ etc.^J that it (the Ycda) is also 
in part not eternal. By this clause it is implied that the character of the 
Veda as such is constituted both by the words and by the sense.®® But is^ 
not the order also eternal, since it is a settled doctrine of the modern 
ttlimansakas, on the strength of such Yedic texts as this, ^ the cjreator 
made them as before,’ etc., that tho order also is the very si^e ? No ; 
this is incorrect, and in conseqfuence, he (Kaiyyata) says, * in the great 
dissolutions,’ etc. Some say the meaning of *this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, ‘ though 
their sense is eternal,’ etc., and because the objects signified also, such 
as the jyotishtoma sacrifice, arc not eternal. Others say that both the 
sense and the order of the words are eternal [or permanent], owing to 
the continuity of the tradition ; and that, consequently, it is in different 
manvantaras that the order of tho words is different, according to the 
text, ^ in every manvantara this sruti (Ycda) is made different/ Others 
again think that in the words, ‘the sense is eternal,’ etc., an admis- 
sion is made by an objector of an eternity opposed to tho idea of 
production, since it is only such a [qualified] eternity that is men- 
tioned in the Ycda; and that thus the word ‘sense,’ or ‘object’ 
{artkah)f hero refers to 14 vara, because he is the principal object which 
is had in view in the whole of the Ycda, according to the words of the 
Bhagavad-gita (xv. 15), ‘It is I whom all the Yedas seek to know.’ 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, ‘ through tho dificrence of this,’ etc. The 
difference in the order is proved by the difference in the things included 
under the category of non- eternity. Difference here means variety. But 
in Isvara (Grod), there is no variety. • He declares current usage to be 
the proof of difference, in the words ‘ Kathaka,’ etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kala- 
paka, etc., in consequence of the difference of arrangement* Here by 
saying that the order is not eternal, it is implied that the words are the 
same, ^ind this is what is asserted in the words [of Kaiyyata], ‘ con- 
seq|;Uentiy Ka^ha and the other sages,’ ” etc*, 

' I am indebted to Professor Goldstiicker for a correction of my former rendering 
of this sentence, and of several others in this passage of Nagojibhatta. 


7 
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After quoting these passages at greater length than I have given 
them, Professor Goldstiicker goes on to remark in his note : I have 
quoted the full gloss of the three principal commentators, on this im- 
portant Sutra [of Panini] and its Varttikas, because it is of considerable 

interest in many respects We see Kaiyyata and Nagojibhatta 

writhing 0nder the difficulty of reconciling the eternity of the Veda 
with the differences of its various versions, which, nevertheless, main- 
tain an equal claim to infallibility. Patanjali makes rather short work 
of this much vexed question ; and unless it be allowed here to render 
his expression varna (which means ‘letter ^), ‘word,’ it is barely pos- 
sible even to understand how he can save consistently the eternity or 
permanence of the ‘ sense ’ of the Veda. That the modern Mlmansists 
maintain not only the ‘eternity of the sense,’ but also the ‘ permanence 
of the text,’ which is tantamount to the exclusive right of one single 
version, we learn, amongst others, from Nagojibhatta. But as such a 
doctrine has its obvious dangers, it is not shared in by the old Miman- 
siste, nor by Nagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that, amongst other theories, there is one, according to 
which the order of the letters (or rather words) in the Vaidik texts got 
lost in the several Pralayas or destructions of the worlds ; and since 
each manvantara had its own revelation, which differed only in the 
expression, not in the sense of, the Vaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were ‘ remembered,’ through their ‘ excessive accomplishments,’ 
by the Eishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Kashas, Kalapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by Kumarila, in his Mimansa-varttika (i. 3, 10).” 

III. The Vedanta . — I proceed to adduce the reasonings by which Bada- 
rSyana, the reputed author of the Brahma, S'ariraka, or Vedanta Sutras, 
as expounded by Sankara Acharyya in his S’ariraka-mimdniaa'^hhashgay 
or commentary on those Sutras, defends the eternity and authority of 
the Veda. His views, as we shall see, are not by any means identicaj^ 
with' those of Jaimini and his school. After discussing the question 
Whether any persons but men of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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that S'udras, or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competent (Colebrooke’s Misc. 
Ess. i. 348, or p. 223 of Williams and Norgate’s ed.) In Sutra, i. 3, 
26, the author determines that the gods have a desire for final emanci- 
pation, owing to the transitorinoss of their glory, and a capacity for 
attaining it, because they possess the qualities of corporeality, etc, ; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A difficulty, however, having been raised that the gods 
cannot be corporeal, because, if they were so, it is necessary to conceive 
that they would be corporeally present (as priests actually are) at the 
ceremonial of sacrifice, in which they are the objects of worship, — a 
supposition which would not consist with the usual course of such cere- 
monies, at which the gods are not seen to be corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous sacrifices at 
once; — this difficulty is solved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals ; or 
by considering (2) that, as a sacrifice is offered to (and not, by) a deity, 
many persons may present their oblations to that deity at once, just as 
one Brahman may be saluted by many different persons at the same 
time. It is, therefore, concluded that the corporeal nature of the gods 
is not inconsistent with the practice of sacrifice. Having settled these 
points, S'ankara comes to Sutra i. 3, 28 : 

^^S'ahde iti diet | na | atah prabhavdt | pratyahshdnumdndhhydm ” | 

Md ndma vigrahavattve devadindm alhyupagamyamdne harmani kas- 
chid virodhah pramnji | iahde tu virodhah prasajyeta \ hatham | Aui- 
pattikam hi Mdasya arthena samhmidham diritya anapekehatvdd'^ 
iti vedasya prdmdnyam sthdpitam \ Iddnlm tu vigrahamii devata ^hhyu^ 
pagamyamdnd yadyapy aUvaryya-yogdd yugapad aneka-karma-samhan- 
dhlni hmimshi IhunjUa tathdpi vigraha-yogdd asmud’-ddi-vaj janana-ma- 
ranavatl sd iti nityasya iubdasya anityena arthena, nitya-mmhandhe pra~ 
liyamdne yad vaidike iahde prdmdnyam sthitam tasya mrodhal). sydd iti 
chet j na ay am apy asti virodhah | kasmdd atah prahhavdt'^ | Atah era 

100 J’qj a discussion of the different question whether the gods can practise the cere- 
monies prescribed in the Yedas, see the First Volume of this work, p. 36 d, note. 
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hi vaidikdt iahdad devcidilcarh jagat prdbhavati \ Nanu^\jmmddi asya 
yatah (Brahma Siitras i. 1, 2) iti hrahma-prabhavatvam jagato ^vadha- 
ritaih hatham iha sahda-prahhavatvam uchyate | Apicha yadi ndma vai- 
dikdt kabdfid asya prahhavo 'bhyupagatah Icatliam etdvatd virodhah sabde 
pmihritah j yuvatd Vasavo Rudrdk Aditydh Vihedevali Marutah ity ete 
^rthdh anitydh eva utpattimattvdt | Tad-anityatve cha tad-vdchakdnam 
vaidikanaih Vasv-adisabddndni auityatvam Icena vdryyate | Prasiddham hi 
loke Davadattasya putre utpanne Yajnadatiah iti tasya ndma kriyate iti | 
Tasmad virodhah eva iahde iti chei I na I GavudiMdurtha-samhandha- 
nityatva-darsanui | JVd hi ga/vddi-vyaktlndm uipattimattve tad-akritindm 
apy utpattimattvam sydd dravya-guna-karmandih hi vyaktayah eva uipad- 
yante na dkritayah | Akritibhii cha iabddndm mmhandho na vyaktihhih | 
vyaktindm dnantydt ^ambandJia-grahandnupapaiteh | Vyaktishu utpadya- 
mdndsv apy dkriilndfn nityatvad na gavddi-sabdeshn kaschid virodho dri^- 
yate | Tathd devadi-vyakti-prahhavabhynpagame ^ pi dkriti-nityatvad na 
kaschid Vasv-ddi-sabdeHhu virodhah iti draslitai^yam | Akritiviseshas tilde- 
vadindm mantrarthavadadibhyo vigrahavattvady-avagamad avagantavyah | 
Sthana-vUesha-samhandha-nimittuS cha Indrddi - sahddh senupatyddi- 
iahda^vat \ Tatas cha yo yas tat tat sthdnam adhitishthati m m Indradi- 
iahdair ahhidh'iyate iti na dosho hhavati ( Na cha idafii ^abda-prabhavat- 
vam Brahma -prabhavatva-vad npdddna-kdrarmivdbhiprdyem uchyate ( 
katliam farhi sthiti -vdchakdtwand nitye Mde nitydrtha-sambandhini 
Mda-ryavahara-yogyartha-vyakti-nishpattir atah prabhavaV^ ity uch- 
yate I katham punar avagamyate §ahddt prabhavati jagad iti | *^pratya- 
kehdmimOndbhydm | Praiyakihaiii srutih | prdmdnyam prati anape- 
kshatvdt I anumanaiii smritih | prdmdnyam prati sdpekshatvdt | Te hi 
iahda-pfirvdm srisJitim darsayafah | EicP iti vai prajdpatir devdn 
asrijata asrigram'^ itimanushydn ^*inda/vah^' iti pitri'^s ^Hirah pavi- 
tram'^ iti grahdn ** dsavah’^ iti stotram ^^vikdnV^ iti sastram abhi 
saubhagd. ity anydh prajdh iti kutih | Tathd ^nyatrdpi sa nanasd 
vdcham mithunam samabhavad^* (S'atapatha Brahmana x. 6, 5, 4, and 
Brihadaranyaka XJpanishad, p. 50) ityddind tatra tatra iabda-p'drvikd 
sruhtih kdvyaie ] Smritir api^* anadi-nidhand nityd vdg utsruhfd svayam- 
hhuvA \ adau vedamayl divyd yatah sarvdh pravrittayah'*^ ity utsargo'^py 
aya^ pdchafy iampraddya-pravarttandtmako drashtavyah anadi-nidhana- 
uUargasya aeamhha/vdt | Tathd ndma rupam cha hhu- 
kmmandfh cha pravarttanam | Yeda-iabdebhya evddau nirmame $a 
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Maheivarah^^ saTveshdyJi chd so, namdni kartyidni cha pf'ithuk | 
Veda-saMehhya evddau prithak saymthu^ cJia nirmame ” iti clia | Aptcha 
chikirshitmi artham anutishthan tasya vdchakaih iahdam yurvam smritvd 
pahhdt tarn artham anuUshthati iti sarveshum nah pratyaksham etat | 
Tathd prajdpafer api srashtuh srishteh purvam vaidikdh iahddh manau 
prudurhabhuviih pakchdi tad-anugatdn arthun sasarjja iti gamy ate | Tathd 
cha kriitih sa hhxir iti vydharan hhumim asrijata^^ ity-emm-ddika 
hhur-ddi-kabdehhyaJi eva manasi prddurhhutehhyo Ihur-ddi-lohdn prddur- 
hhutdn srishtdn darsayati | kim’dtmakam punah sabdam abhipretya idam 
sahda-prahhavaivam uchyate | sphotam ity dha [ . . . . Tasmdd nitydt 
kabddt spliota-rujidd ahliidhdyakdt kriyd-kdraka-pliala-lakshanayit jagad 
abhidheya-lhutam prabhavatiti | . . . . Tatak cha nityebhyah kahdebhyo 
devadi-vyaktlnayn prahhavah ity aviruddham | 

Sutra i. 3, 29. ^^Ata eva cha nityatvam | svatantrasya karUuJi ma- 
ranOd eva hi sthite vcdasya nityatve devddi’Vyalcti-prabhavdbhyujyagamena 
tasya virodham dkankya atah prabhavdxV'* iti par ihr ity a idanim tad era 
veda^nityatvaiii sthiiam dradhayati aia eva cha nityatvam %ti | atah 
eva cha niyatdkriter devuder jagato veda-kahda-prabhavatvdd eva veda- 
kabda-nityatvam api pratyetavyam j Tathd cha mantra-varnah yaynena 
vdchah padavlyam dyan idm anvavindann rishishu pravishtdm^^ iti sthi- 
tarn eva vdcham anuvinnddi darkayati | Vedavydsak cha evam eva smarati 
(Mahabharata, Vanap. 76G0) | ^^yugdnte 'ntarhitCin redan setihdsOn ma- 
harshayah | lebhire tapasd purvam annjndtdh svayambhuvd ^^ iti | 

** Sutra i. 3, 28 : ‘But it is said that there will be a contradiction in 
respect of sound (or the word ) ; but this is not so, because the gods are 
produced from it, as is proved by intuition and inference,' 

“ Be it so, that though the corporeality of the gods, etc., be admitted, 
no contradiction will arise in respect of the ceremonial. Still [it will 
be *said that] a contradiction will arise in regard to the word. How ? 
[In this way.] By founding upon the inherent connection of a word 
with the thing signified, the authority of the Veda had been established 
by the aphorism ‘ anapekshatvdt,'* etc. (Mimansa Sutras i. 2, 21 ; see 
above, p. 75.) But now, while it has been admitted that the deities are 
corporeal, it will follow that (though from their possession of divine 
power they can at one and the same time partake of the oblations 


101 Compare S'atapatha Brahmana, xi. 1, 6, 3. 



102 


OPINIONS REGAEDING THE OEIGIN, ETC., 


‘offered at numerous sacrifices), they will still, owing to their corpo- 
reality, he subject, like ourselves, to birth and death ; and hence, the 
eternal connection of the eternal word with an object which is non- 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Veda ; [for thus the word, not 
having any eternal connection with non- eternal things, could not be au- 
thoritative], But neither has this supposed contradiction any existence. 
How ? * Because they are produced from it.* Hence the world of gods, 
etc., is produced from the Vedic word. But according to the aphorism 
(Biahma Sutras i. 1, 2) * from him comes the production, etc., of all this,’ 
it is established that the world h is been produced from Brahma. How, 
then, is it said here that it is produced from the word ? And, moreover, 
if it be allowed that the world is produced frpm the Vedic word, how is 
the contradiction' in regard to the word thereby removed, inasmuch as all 
the following classes of objects, viz. the Vasus, Eudras, Adityas, Vis- 
vedevas, Maruts, are non-eternal, because produced; and when they 
are non-eternal, what is there to bar the non-etemity of the Vedic 
words Vasu, etc., by which they arc designated? For it is a common 
saying, * It is only when p, son is born to Devadatta, that that son 
receives the name of Yajnadatta,* [t,e, no child receives a name before 
it exists]. Hence a contradiction does arise in regard to [the eternity 
of] the word. To this objection we reply with a negative ; for in the 
case of such words as cow we discover an eternal connection between 
the word and the thing. For although individual cows, etc., come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. Now it is with species that words are connected, 
and not with ip.dividuals, for as the latter are infinite, such! a connection 
would in their case be impossible. Thus as species are eternal (though 
individu& bpgin to exist) no contradiction is discoverable in the case 
of such words as cow, etc. In the same way it is to be remarked that 
though we allow that the individual gods, etc., haye commenced to 
exist, there is no contradiction [to the eternity of the Vedic word] in 
the [existence of the] words Vesu, etc. '[which denote those individual 
gods], since the species to which they belong are ete^al. And the 
fact that the gods, etc., belong to particular species niay be learned 
from this, that wo discover their coiporeality and other attributes in 
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the hymns and^arthavadas (illustrative remarks the Vedas), etc. The 
words Indra, etc., are derived from connection with some particular post, 
like the words ‘commander of an army’ {8mapati\ etc. Hence, who- 
soever occupies any particular post, is designated by the words Indra, 
and so forth ; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. Thus there is no difficulty. 
And this derivation from the word is not, like production from Brah- 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase ‘produced from it’ that the production of 
individual things, corresponding to the ordinary sense of words, is 
effected by a thing (sound or language), the very nature of which it 
is to denote continuance [and not such change as is involved in the idea 
of production ?] How, again, is it known that the world is pro- 
duced from the word } The answer is, [it is known] ‘ from intuition 
and inference.’ ‘ Intuition ’ means the Veda, because it is independent 
of any (other authority). ‘ Inference ’ means the smriti, because it is 
dependent on another authority (the Veda). These two demonstrate 
that the creation was preceded by the word. Thus the Veda says, ‘ at 
(or with) the word etc (these) Prajapati created the gods; at asrigram 
(they were poured out) he created men ; at indavah (drops of soma) he 
created the pitris ; at iirah pavitram (through the filter) he created the 
libations ; at dsavah (swift) he created hymns ; at visvuni (all) he created 
praise ; and at the words alM sauhhaga (for the sake of blessings) he 
created other creatures.’ And in another place it is said ‘ with his 


102 This sentence is rather obscure. 

^03 According to Oovinda Ananda's Gloss this passage is derived fro«i a Chhandoga 
Brahmana. It contains a mystical exposition of the words from Rig- veda, ix. 62, 1 
( = Saiha-veda, ii. 180) which are imbedded in it, viz. etc asfigram indavaa iirah 
pavitram dka/oah | visvani ahhi sauhhagd | “These hurrying drops of sbn^ have been 
poured through the filter, to procure all blessings.” (See Benfey’s translation.) It was 
by the help of Dr. Pertsch’s alphabetical list of the initial words of the verses 6f the 
Rig-veda (in Weber’s Indische Studien, vol. iii.) that I discovered the verse in ques- 
tion in the Rig-vedi ' Govinda Ananda gives us a specimen of his powers as Vedic 
exegete in the following remarks on this passage: Ity etcm-mantra^&thaih padaify 
smritva Brahma devadm asfifata | iattra “ ete ^iti padam sarvandmatvad devandih 
amdrakam asfig rudhiram tat pradham dehi ramanU Hi “ aafigrah ” manuahydh ( 
ehandra^sthdndm pitrlndm indu~sahda]^ amdrallah ityadi | “ Brahma created the gods, 
etc., in conformity with the recollections suggested by the ^rious words in this verse. 
The word ete these ’) as « pronoun suggested the gods. The beings who disport 
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mind he entered into conjugal connection with Yach (speech)/ (S'. P- 
Br. X. 6, 5, 4, Brih, Ar. Up. p. 60.) By these and other such texts 
the Yeda in various places declares that creation was preceded by the 
word. And when the Sm^iti says, 'la the beginning a celestial 
voice, eternal, without beginning or end, co-essential with the Yedas, 
was uttered by Svayambhu, from which all activities [proceeded] ’ 
(see above, p. IG), the expression 'utterance of a voice’ is to be re- 
garded as employed in the sense of the origination of a tradition, 
since it is inconceivable that a voice which was ' without beginning or 
end/ could be uttered in the same sense as other sounds. Again, we 
have this other text, ' In the beginning Mahesvara created from the 
words of the Yeda the names and forms of creatures, and the origina- 
tion of actions;’ and again, 'He created in the beginning the several 
names, functions, and conditions of all creatures from the words of the 
Yeda.’ (See above, pp. IG and 6.) And it is a matter of common ob- 
servation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to mind the word which expresses 
it, and then proceeds to effect his purpose. So, too, in the case of Pra- 
japati the creator, we conclude that before the creation the words of the 
Yeda were manifested in his mind, and that afterwards he created the 
objects which resulted from them. Thus the Yedic text which says, 
' uttering hhuh^ he created the earth {hhuml), etc ,’ intimates that the 
different worlds, earth, and the rest, were manifested, i,e. created from 
the words hhuh, etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro- 
duced from the word ? It was spJiota (disclosure or expression), we 
are told.” 

I shall not quote the long discussion on v^hieh S'ankara here entdrs, 
regarding this term. (See Colebrooke’s Misc. Ess. i, 305 ff.; Ballan- 
tyne’s Christianity contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author’s translation of the commencement of the Mahabh^hya, 
p. 10 ; and Professor Muller’s article on the last-named work in the 
Journal of the German Or. Soc. vii. 170). S'ankara states his conclusion 

themselves in bodies of which blood fkm’A;) is a predominant element, were asrigrah^ 
' men.* The word indu (which means both the soma plant and the moon) suggested 
the fathers who dwell in the moon,’* etc., etc. The sense of asrigram^ as given above 
il^the text, is " were pour«i out.” Qovinda Anai^da, no doubt, understood it correctly, 
though he oonjddered it necessary to draw a mystloal sense out of it. 
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to be that ‘^fropi the eternal word, in the form of sphota^ which expresses 
[all things], the object signified by it, viz. the world, under the three 
characters of action, causer, and the results of action, is produced,” and 
finishes his remarks on this Sutra (i. 3, 28) by observing: “ Consequently 
there is no contradiction in saying that the individual gods, etc., are de- 
rived from eternal words.” He then proceeds to Sutra i. 3, 29 : ‘Hence 
results the eternity of the Vedas.’ ” On this he observes, “ The eternity 
of the Veda had been established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism, ‘ Since they are pro- 
duced from it,’ he now 'confirms the eternity of the Veda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, ‘ by sacrifice they fol- 
lowed the path of Vach, and found her entered into the rishis’ (R.V, 
X. 71, 3 ; see the First Volume of this work p. 254, and Volume Second, 
p. 220) prove that Vach already existed when she was discovered. And 
in the very same way Vedavyasa records that, ‘ formerly the great rishis, 
empowered by Svayambhu, obtained through devotion the Vedas and 
Itihasas, which had disappeared at the end of the preceding yuga.’ ” 
Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another 
of the Vedanta aphorisms (i. 1, 3) in p. 20 of the introduction to his 
Commentary on the Eig-veda in these words : ^ 

Nanu hhagavatd Bddarixyanena Vedasya Brahma-kuryyatmm sutritam | 
^Hastra-yonitvad^^ iti | rigvedddi-mstra^hiramtvad Brahma mrvajnam 
iti sutrdrthah | Iddham | na etdvatd pauruslhyaivam hhavati | manuihya- 
nirmitatvdhhdvdt [ idrikam apaurusheyatvam alhipretya vyavalidra-dasd- 
ydm dlcdsddi~vad nityatvam Bddwrdyamnaiva devatadhiharane sutritam | 
ata evacha nityatvam^^ Hi | 

“ But it is objected that the venerable Badarayana has declared in 
the aphorism ‘ since he is the source of the i^astra (Brahma Sutras i. 1, 
3), that the Veda is derived from Brahma ; the meaning of the aphorism 
being, that since Brahma is the cause of the Big-veda and other S'astras, 
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he is omniscient. This is true; but it furnishes no proof of the 
human origin of the Veda, since it was not formed by a man. Hadara- 
yana had in view such a superhuman origin of the Veda, when in the 
[other] aphorism * hence also [its] eternity is to be maintained,’ (which 
is cont;ained in the section on the deities), he declared it to be, like 
the ffither, etc., eternal, during the period of mundane existence.” 

The remarks of S'ankara on the Brahma Sutra (i. 1, 3) above referred 
to, begin as follows : 

Mahatah rig vedudeh ^astrasya aneha-vidyd-stlianopalrimliitmya pra- 
dipa-vai sarvartha-dyotinas sarvajna-lcalpasya yonih kdranam Brahma | na 
hi idrisasya idstrasya rigvedddi-ldlcshanaRya sarvajna-gundmitasya sar- 
vajndd anyatah samhhavo hti | Yad yad vistardrtharri idstram yasmdt 
purusha-mieshdt samhhavati yatJid vyuJearanddi Fdniny-dder jneyaika- 
deiartham api sa tato ’py adhikatara^vijndnah iti prasiddham loke | kimu 
vaktavyam aneka - sdkhd - hheda - hliinnasya deva - tiryah- maniishya-varnd- 
iramddi’pravihhdga^hetor rig-vedady-dkhyaaya sarva-jndndkarasya apra- 
yatnena eva llld-nydyena purusha-niivdsa-vad yasmdd mahato hhutad 
yoneh samhhavah (** asya mahato lliutasya nisvasitam etad yad rig~vedah ” 
ity-ddeh irutes) tasya mahato Ihutasya niraiUayaiti sarvajnatvam Barva- 
kaktitmm cha Hi | 

Brahma is the source of the great S'astra, consisting of the Rig-veda, 
etc,, augmented by numerous branches of science, which, like a lamp, 
illuminates all subjects, and aj^proaches to omniscience. How such a 
S'astra, distinguished as the Rig-veda, etc., possessed of the qualities of 
an omniscient being, could not have originated from any other than an 
omniscient being. When an extensive treatise on any subject is pro- 
duced by any indi^dual, as the works on Grammar, etc., were by 
Papini and others, — even although the treatise in question have for its 
subject only a single department of what is to be known, — it is a 


'0* See the quotation from the Vedartha-prakiU'a, at the top of p. 70, above. The 
Aether {dkana) is uncreated according to the Vaiseshikas (Kanada’s Sutras, ii. 1, 28, 
with S atikara Miefra^s commentary, and S'ankara Acharyya on Vedanta SUtra, ii. 3, 3 : 
Fa hy dkdsasya utpattiff, sambhavnyitum sakyd srlmaUKttnabhuy-abhiprdydnusarishu 
jivatm I ** The production of the sother cannot be conceived as possible, so long as 
those who follow Kanada’s view retain their vitality”). The Vedanta Sotras, ii. 3, 
1-7, on the other hand, assort its production by Brahma, in conformity with the text 
of the TaitdrJyakas which affirms this; Tasmad vai etasmad dtmma^ dkdaa^sam^ 

I ** From that Soxil the sether was prodaced,” 
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matter of notoriety that the author is possessed' of still greater know- 
ledge than is contained in his work.^®® What then need^we say of the 
transcendent omniscience and omnipotence of that great Being from 
whom issued without effort, as an amusement, like a man’s breathing 
(according to the Yedic text ‘ the Hig-veda is the hreathing|k)f that 
great Being’), that mine of universal knowledge called the Big-veda, 
etc., which is divided into many sakhas, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders ? ” 

It is clear from the aphorism last quoted that there is a distinc- 
tion between the doctrine of the Purva Mimansa, and the Uttara 
Mimansa, or Vedanta, regarding the origin of the Veda, in so far as the 
former is silent on the subject of its derivation from Brahma, which the 
latter asserts. It is also to be observed that Sayana understands the 
eternity of the Veda as laid down in tho Brahma Sutras in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity. 

I may remark that in their treatment of the Vcdic passages which 
they cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, S'ankara Acharyya, corresponds to their theory 
of the infallibility of the sacred text. The doctrines inculcated in 
the Sutras, and expounded and vindicated by the commentator, pro- 
fess to be based on the Veda; and numerous texts are cited in their 
support. Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal {muhhya) sense ; 

4 

106 Dr. Ballantyno (Aphorisms of the Vedanta, p. 8 ) renders the last words thus ; 

. . . . that man, even in consideration of that^ is inferred to he exceedingly knowing." 
Govinda Ananda’s note, however, confirms the rendering I have given. Part of it is 
as follows : Yad yach chhastraih yasmnd aptdt mmbhavati sa tatah snatrad adhikhdr^ 
tha-jnanah iti prasiddhmn | " It is well known that the competent author from whom 
any treatise proceeds has a knowledge of more th%u that treatise (contains)." The 
idea here is somewhat similar to that in the second of Bishop Butler’s Sermons 
“ Upon the love of God " : Effects themselves, if we knew them thoroughly, would 
give us but imperfect notions of wisdom and power ; much less of his Being in whom 
they reside." . . . . “ This is no more than saying that the Creator is superior to the 
works of his hands." 

An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean : “ The body of Scripture, consisting of the Rig- 
veda, etc., is the source, the cause, the proof, whereby we ascertain exactly the nature 
of this Brahma" {athOA^d yathoJetam rigvedadi^adstrom yonih ledranatn prandxnam 
mya Brahmanp yaihavat svarupddhigame). 
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Tyhilst other texts which appear to be at variance with the Yer] antic dog- 
mas, and to fayour those of the other philosophical schools, are explained 
as being merely figurative {gauna or hhukta ) ; or other interpretations are 
"^iven. See, for example, the Erahma sutras, i. 1, 6 ; ii. 4, 2 f., etc., with 
Shnkartfc comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained.'®^ As, however, the different authors of the Yedic hymns, 
of the Erahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re- 
cognized no fixed standard of orthodox doctrine to which they were 
bound to conform, — it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. Eut as, 
in later times, the Vedas came to be regarded as supernatural and in- 
fallible books, it was necessary that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 


Sect. IX . — Arguments of the followers of the ITyaga, Vaikshika^ and 
Siinkhya Systems in support of the authority of the Vedas, hut 
against the eternity of sound, 

I. The Nydya , — The eternity of sound is, as we have already dis- 
covered from the allusions of the Mimansaka commentator, (above p. 73), 
denied by the followers of the Xyaya school. The consideration of this 
subject is begun in the following way in the Xyaya aphorisms of Go- 
tama, as explained by Yisvanatha Bhattacharya in the Xyaya-sutra- 
vritti, ii. 81 : 

'07 goc S'ankara on the Br. SQtras, iii. 31 (p. 844 of Bibl. Indica), where he says, 
yadi pumr ekasmin Bralmani halmni vijndndni vedaniantareshu pratipipadayishitdni 
ieshdm sham ahhrdntafn bhrantani itardni ity anasvdsa-prasango vedanteshu tastmd na 
tavai prativeddntam Brahma-vijntma-hhedah dsankitmn sakyate \ If, again, in the 
different Yedfintos {Le. Upanishads) a variety of conceptions regarding the one Brahma 
be sought to be established, one of these (conceptions) will bo correct, and the others 
erroneous, and thus the objection of being untrustworthy will attach to the Upani- 
shade. It must not, therefore, be suspected that there is in each of the Upanishads 
a dilfinent conoepiion of Brahma.” 
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Vedasya prdmdnyam dpta’-prdmdnydt siddham | na cha idam yujyate 
vedasya nityatvdd ity dkankdydm varndndm anityatvdt hathaih taUmmu- 
duya^rupasya vedasya nityatvam ity diayena iabddnityatva-praharanam 
dralhate | tatra siddhdnta-sutram | ^^Adimativad aindriyakatvdt krita- ' 
katvud upachdrdch cha'*’* | 81. S’ahdo ^nityah ityddih | adimaitiat sahl- 
ramkatmt | nami na sakdramkatvam kantha-tah-ddy -ahhighdtdder 
vyanjakatvendpy upapatter atah aha aindriyakatvdd iti sdmdnyavaitve 
sati vahir-indriya-janya-laukikika-pratyaksha-vishayatvdd ity artkah | 
.... Apraycyakatvam dsankya aha kritaketi | kritake ghatddau yathd 
upachdro jndnam tathaiva kdryyatva-prakdraka-2^ratyaksha-vi8hayatvdd 
ity arthah | tathd cha kdryatvena andhdryya-sdrvalaukika-pratyaksha- 
haldd anityatvam eva siddkati i 

“ It has been proved (in the 68th Sutra, see below) that ' the authority 
of the Veda follows from the authority of the competent person who made 
it * But it may be objected that this is not a proper ground on which 
to base the authority of the Veda, since it is eternal. With the view 
of proving, in opposition to this, that since letters are not eternal, the 
Veda, which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. . The 
Sutra laying down the established doctrine, is as follows : ‘ Sound can- 
not be eternal, as ^1) it had an origin, as (2) it is cognizable by sense, 
and (3) it is spoken of as factitious.’ Sound is non-eternal, etc., because 
(1) it had a beginning, i.e, because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the Mimansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it]. In 
reply to this it is said (2) that sound is cognizable by sense, Le, that 
though it belongs to a genus, it is an object of ordinary, perception 
through an external sense.” [A different explanation given by other 
interpreters is next quoted, which I omit.] . . . “ Then surmising that 
the preceding definition may be regarded as not to the point, the 
author adds the words ^ since it is spoken of as factitious,’ i,e. as jars 
and other such objects are spoken of as — are known to be— products, so, 
too, sound is distinguishable by sense as being in the nature of a pro- 
duct, And in consequence of this incontrovertible and universal per- 
ception of its being produced, it is proved that it cannot be eternal.” 
[Two other explanations of this last clause of the Sutra are then added.] 
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LeaTiug tRe reader to study the details of the discussion in Dr. Bal- 
lantyne^s aphorisms of the Nyaya (Part Second, pp. 77 ff.), I will pass 
^over most of the Sutras, and merely quote the principal conclusions of 
the Nyaya aphorist. In Sutra 86 he says in opposition to the 13th 
Sutra of the Mimansa (above, p. 74) : 

86. Prdg ucltcharanad anupalamhhdd avaranady ^ anupalahdeh^^ | 
8’ahdo yadi nityah sydd uchchdrandt pray apy upalabhyeta irotra-sanni- 
harsha-sattvdt | m cha atra pratibandhaJcam asti ity aha dvaraneti dva- 
randdek prattbandhalcasya anupalahdhyd ahhdva-nirnaydt | desdntara- 
gamanam tu iabdasya amurttatvdd na sanibhdvyate | atindriydnanta- 
pratihandhaJcatva-halpandm apekshya iabddnityatva-kalpand eva laghl- 
yasl iti Ihdvah | 

* Sound is not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter- 
cept it/ If sound were eternal, it would be perceived even before it was 
uttered, from its being in contact with the ear. [Sound, as Dr. Ballan- 
tyne explains, is * admitted to be a quality of the all-pervading aether.'] 
And in the next words the aphorist says that there is no obstacle to its 
being *so heard, since the non-existence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything of 
that sort. And it is not conceivable that sound should have gone to 
another place [and for that reason be inaudible], since it has no defined 
form. The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception," 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows : 

89. ^^Aspariatvdt " | iahdo nityah | ospaHatvdd gagana-vad iti hhdvah | 
90. “iVrt harmdnityatvdt ” asparsvatvam na sahda-rdtyatva-sddhahaih kar- 
mani vyabkichdrdt | 

89. ** It may be said that sound is eternal, from its being, like the 
sky, intangible. 90. But this is no proof, for the intangibility of sound 
does not establish its eternity, since these two qualities do not always 
go together ; for intangibility, though predicable, e.g. of action, fails to 
prove its eternity." 

^he 100th and following Sutras are as follows : 

100. ^^ViMiihkdrandn^^lahdheh^^ | 101. ^^Airavana-kdrandnupalah- 
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dheh satata^iravana-prasangah^' | Yady ajoratyakshad ahhava-siddhis 
tada ^ravana-JcaranaBya apratyakshatvdd akrammm na By ad iti Batata-- 
^ravana-prasangah iti hhdvah (. 102. ^^Upalahhyamdne cha anupaldbdker 
asattvad anapade^ah j Anumdnddind upalahUyamdne vindia^kdrane 
anupalahdher ahhdvdt tvadiyo hetur anapadesah asddhahah asiddhatvdt | 
janya-hhdvatvena vindia-kalpanam iti hhdvah ) 

‘‘It is said (100) that ‘sound must be eternal^ because we perceive 
no cause why it should cease.* The answer is (101), first, ‘ that if the 
non-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity.* And (102), secondly, 
‘ since such non -perception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the ground.’ 
Since a cause for the cessation of sound is discovered by inference, etc., 
and thus the non-perception of any cause is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab- 
lished. The purport is that wo suppose, from sound being produced, 
that it must also be liable to perish.** 

Sutras 106-122 are occupied with a consideration of the question 
(above treated, pp. 73, 74, in Sutras 10 and 16 of the Mlrniinsa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may be said- to change when they are modified in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Book (Sutras 57-68) Gotama treats 
of the Veda, and repels certain charges which are alleged against its 
authority. I shall quote most of these aphorisms, and cite the com- 
mentary more fully than Dr. Ballantyne has done. (See Ballantyne*s 
Nyaya Aphorisms, Part ii. pp. 56 ff.) 

S'ahdasya drishtadrishtdrihahatvena dvaividhyam uktaik tatra cha 
adrishtarthaka-iahdasya vedasya prdmdnyam parlkshitum pdrea-pahsha- 
yati\ 57. ^^Tad-aprdmanyam anrita-vydghuta-pmarukta-doBhehhyah^^ | 
Tasya drishtarthaka-vyatirikta-sabdasya vedasya aprdmdnyam | kutah | 
anritatvddi-do8hdfi\ tatra cha putreshti-kdryddau kvachit phaldnutpatti- 
darsaimd anritatmm | vydghatah purvdpwra-virodhah | yathd ^Uiditc 
juhoti anudite juhoti Bamayddhyushite juhoti | sydvo ^ ay a dhutim ahhyava- 
hwaii ya vdiie juhoti ia/oalo ^aya dhutim abhyavaharati yo ^nudite juhoti 
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kydva-kmalWo asya dhutim dbhyavalmrato yah samayddhyushite juhotV^ 
atra dm uditudi-vahjCinCm ninddnumitdnishta^sddhanatd-hodhaka-vdJcya- 
virodhah | paunarulctydd ayrdmdnyam | Yatlid trih prathamdm amdha | 
Mr uttamdm anvdha^^ | ity atra uttamatvasyaprathamatva-paryavaBdndt 
trih Jcatkanena cha paunaruhtyam | eteskam aprdmdnye tad-drishtuntena 
tad-eJca^Jcarttrikaivena tad-eha~jdtiyatvena vd sarva-veddprd77idnyar7i sddha- 
niyam iti hhdimh | siddhanta-sutram | 58. Icarma-karttrisadhana- 
migunydV^ | Na veddprdmdnyam karmadcarttri-sdd}ia7ia-vaigun7jdt plia- 
Idhhdvopapatteh | karmanah Jmydyuh vaigunya77i ayathuvidhitvadi | kart- 
tur vaigunymTi a7^idvattvddi | sddhanasya havir-ader vaigunyam dprokshi- 
tat77ddi I Yaihokta-karmanah pnaldhhdve hy arritatvam | 71 a dia evaTfn 
asti iti hhdvah | ryaghatam pariharati | 69. “ AhliTjupetya kula-hhede 
dosha-vachanaV^ I iia vydghdtah iti sesliah | Agny-ddlidna-kdle udita- 
homudikam ahhyupetya svtkritya amidita-homadi-karane purvokta-dosha- 
kathanud na vydghdtah ity arihah 1 pau7iaruktyam pariharati | 60. 
** Anuvddopapattes dia^^ | chah punar-arihe | aimvddopapatteh punar na 
paunarukt7jam | 7%uhprayoja7iatvo hi pau7iaruktya7h doshah | ukta^sthale 
tv anuvadasya upapatteh prayojanasya sar^ibhavdt | ekddasa-sdmidhenmdm 
prathaifnoUaTnayos trir ahliidJume hi panchadahtvam m7nbhavati | tathd- 
cha panchadakatvam iruyatc | ^^Imam aham hhrdtrivyam pafichadasdva- 
rena vdg-^vajrena cha hddhe yo ^S7nun dveshfi ymh cha vayaiii dvhhmah^^ 
iti I Anuvadasya sdrthakatvam hka-prasiddhaiii iti aha [ 61. ^^Fdkya’- 
vihhdgasya cha artha-grdhandt | Vdkya-vihhdgasya | anuvddatvena 
vihhakta - vdkyasya artha - grahandt prayojana - svlkdrdt | Sishtair iti 
SesJiah I iishtdh hi vidhayakanmadakadi-hhedena vdkydm vihhajya anu- 
vddakasxfdpi saprayojaiiatvam manyante | Vede 'py evam iti hhdvah | . . . 
iEvam aprd77idnya-8ddhalcam nirasya prdTiidnyam sddhayati j 68. Man^ 
trdyurveda-vach cha tat-prdTndnyam dpta-prdmdnydV'* 1 Aptasya veda- 
karttuh prdmanydd yathdrthopadesakatvad vedasya tad-uktatvam arthdl 
lahdham [ tena hetund vedasya prdmdnyam anumcyani | tatra drishtdniam 
dka mantrayurveda-vad iti | mantro vishadi-nasakah \ dyurveda-hhagas 
cha vcda-stha^ eva ] tatra sarhvddena prdmdnya-grahdt tad^drishfantena 
mdatvavachhedena prdmdwyam a^iumeyam | dptam grihitam prdmdnyam 
yatra sa vedas tddriiena vedatvena prdmdnyam ammefam iti kechit | 

had been declared (Nyaya Sutras, i. 8) that verbal evidence is of 
tiro hinds, (1) that of which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. With the view, now, obtesting 



OP THE VEBAS, HELD BY INDIAN AUTHORS. 113 

the authority of* that verbal evidence which refers to unseen things, 
viz. the Veda, Gotama states the first side of the question. Sutra 57. 

* The Veda has no authority, since it has the defects of falsehood, self- 
contradiction, and tautology.’ That verbal evidence, which is distinct 
from such as relates to visible objects, i.e. the Veda, has no authority. 
Why ? Because it has the defects of falsehood, etc. Of these defects, 
that of ‘ falsehood ’ is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 

* Self-contradiction ' is a discrepancy between a former and a later 
declaration. Thus the Veda says, * he sacrifices when the sun is risen ; 
ho sacrifices when the sun is not yet risen ; he sacrifices ’ [I cannot ex- 
plain the next words], * A tawny [dog V] carries away the oblation of 
him who sacrifices after the sun has risen; a brindled [dog?] carries 
off the oblation of him who sacrifices before the sun has risen ; and 
both of these two carry off the oblation of him who sacrifices.’ .... 
Now here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its * tautology,’ as where it is said, ‘ ho repeats the first 
thrice, he repeats the last thrice.’ For as the lastncss ultimately coin- 
cides with [.^] the firstness, and as there is a triple repetition of the 
words, this sentence is tautological. Now since these particular sen- 
tences have no authority, the entire Veda will be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as these portions.” 

Here follows the Sutra which conveys the established doctrine. ^'58. 
‘ The Veda is not false ; it is owing to some fault in the ceremonial, or 
the performer, or the instrument he employs, that any sacrifice is not 
followed by the promised results.’ Faults in the ceremonial are such 
as its not being according to rule. Faults in the performer are such as 
ignorance. Faults in the instrument, i.e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might be 
charged on the Veda, if no fruit resulted from a sacrifice when duly 
performed as prescribed ; but such failure never occurs.” 

Gotama next repels the charge of self-contradiction in the Vedas. 
“59, < There is no self-contradiction, for the fault is only imputed in 
case the sacrifice should bo performed at a different time from that 

8 
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at first intended.’ The fault imputed to these sacrifice/; in the text in 
question would [only] be imputed if, after agreeing, at tho time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise ; there is, therefore, no 
self-contradiction in tho passage referred to.” 

He next rebuts the charge of tautology. “60. ^ The Yeda is not tau- 
tological because repetition may be proper.’ The particle cha means 
‘ again.’ * Again, since repetition may be proper, there is no tautology.’ 
For repetition is only a fault when it is useless. But in the passage 
referred to, since repetition is proper, its utility is apparent. For when 
the first and the last of the eleven samidhenls (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen.*®® Accordingly, this number of 
fifteen is mentioned in these words of the Veda, * I smite this enemy 
who hates us, and whom we hate, with the last of the fifteen verses^ 
and with the thunderbolt of my words.’ ” 

He next observes that the advantage of repetition is commonly re- 
cognised. “ 61. ^ And the Veda is not tautological, because the utility 
of this division of discourse is admitted,’ i,e. because the necessity for 
such a division of language, that is, of a description of language charac- 
terized as reiterative, is acknowledged, viz. by tbe learned. For by 
dividing language into tbe different classes of injunctive, reiterative> 
etc., learned men recognise the uses of the reiterative also. And this 
applies to the Veda.” 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Veda, 
and to defend the propriety of reiteration. “ Having thus refuted the 
arguments which aim at showing that the Veda is of no authority, he 
goes on to prove its authority. 68. ' The authority of the Veda, like 
that of the formulas, and the Ayur-veda (treatise on medicine) follows 
from the authority of the competent [persons from w’hom they pro- 
ceeded].’ Since the competent maker of the Veda possesses authority, 
f.|j^^culcates truth, it results from the force of the terms that the Veda 
altered by a person of this character; and by this reasoning the au- 

■ ■ If tMre arcs in all eleven formulas, and twa of these are each repeated thrice, we 

ft as) six to add to the nine (which remain of the original eleven), making 
^ 1$ + 9 fifteen. See Miillox's Anc. Sansk. Lit pp. 89 and 3^3. 
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thority of the Veda is to be inferred. He illustrates this by the case of 
the formulas and the Ayur-veda. By formulas {mantrap are meant the 
sentences which neutralize poison, etc., and the section containing the 
Ayur-veda forms part of the Veda. How as the autliorii^y of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must be 
inferred from this example. Some, however, explain the aphorism 
thus : a Veda is that in which authority is found or recognised. From 
such vedicity (or possession of the character of a Veda) the authority 
of any work is to be inferred.*’ 

I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator Vatsyayana (Bibliotheca 
Indica, p, 91) : 

Kim punar dyurveilasya prdmanyam | yad dyurvedena upadisyate 
idam kritvd isJitam adh'gachchhaii idaih varjjayiivd ^nishtam jahdti 
tasya anushthiyamdnasya tatlid - hhdvah satydrtliatd - hnparyyayak | 
mantra • paddyidm clia vislta - hhiitdiani- pratishedhurihiinam prayoge 
Wthasya tathd-llidvah etat prdmdnyam | lum-kritam etat | dpta-prd- 
mdnya-kritam | kim punar dpidndm prdmdnyam | sakshat-h^ita-^dhar^ 
maid hhiita-dayd yaihd-hhutdrtha-chikhydpayuhd Hi | dpidh hhalu auk- 
shdt-krita-dharmdnah idam hdtaryam ayam asya hdni-hetur idam aaya 
adhigantavyam ayam aaya adhigamana-hetiur iti hhutdny anukampante | 
teslid)n khalu vai prdna-hhritdm svayam anavabiidhyamundnum na any ad 
upadesad avahodha-kdranam asti | na clia anavabodhe aamihd varjjanam vd | 
na vd alritvd svasti-bhdvah | nd^pyaaya any ah xipakurako' py aati | hanta 
vayam ehhyo yathd-darhanam yathd-hhiltam upadisumah [ te ime irutvd 
pratipadyamandh heyam kdayanty adhigantavyam eva adhigamiahyanti 
iti I evam dptopadekah etena tri-vidhena dpta-prdmdnyena parigrihito 
hiuahthiyamdno Wthasya addhako hhavati [ evam dptopadeiah pramdnam 
evam dptdh pramdnam | drishturtkena dptopadesena dyurvedena adriah- 
fdrtho veda-hhdjo ^numdtavyah pramdnam iti [ dpta-prdmdnyaaya hetoh 
aamunatvud iti | asxja api cha elca-deso grdma-kdmo yajeta^' ity evam-ddi- 
driahtdrthas tena anumdtavyam iti | loko cha hhuydn upadesdirayo vya- 
vahdrah \ laukikaaya apy upadeahtur upadeatavyartha-jndnena pardntyi- 
ghrikahayd yathd-hhutdrtha-chikhydpaxjiahayd cha prdmdnyam 1 taUpari- 

A small portion of this comment, borrowed from Professor Banerjea’s Dialogues 
on Hindu philosophy, was given in the let edition of this vol. p. 210. 
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grahad dpiopade^ah pramdnam iti | drashtri-pravalctri-immdnydch cha 
anumdmm ye eva dptdh veddrthdndm drashtdrah pravaktdras cha te eva 
dyurveda-pralhritindm \ ity ayurveda-pramanya-vad veda-prdmdnyam 
anumdtavyam Hi | nityatvdd veda-vdkhydndm pramdnatve tat-prdmdn~ 
yam dpta-prdmdnyud ity ayuldam | sahdasya vuehakatvad artha-prati- 
pattau pramdnatvam na nityatvdt | nityatve hi sarvasya sarvena vachandch 
chhahddrtha-vyavaethu ^nupapattih | na anityatve vdehakatvam iti diet | 
na 1 taukikeshv adaHandt \ te 'pi nitydh iti chet \ na | andptopadeidd 
artha-visamvddo 'nupapannah | . . . • Manvantara-yugdntareshu cha ati- 
tdndgateshu aampraddyahhydsa-prayogdvichhedo vedandm niiyatvam dpta- 
prdmdnydch cha prdmdnyam | laulcikeehu Mdedm cha etat samdnam | 

On what then does the authority of the Ayur-vcda depend? The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable : and the fact of such action having been followed by the 
promised result coincides with the supposition that the book declares 
what is true. So, too, the authority of the formulce for neutralizing 
poison, repelling demons, and arresting lightning, is shewn by their 
application fulfilling its object. How is this result obtained ? By 
the authoritativcncss of competent persons. But what is meant by the 
authoritativencss of competent persons ? It means their intuitive per- 
ception of duly, their beneyglence to all creatures, and their desire to 
declare the truth of things. Competent persons arc those who have an 
intuitive perception of duty ; and they shew their benevolence to all 
creatures by pointing out that so and so is to bo avoided, and that such 
and such are the means of avoiding it, and that so and so is to be 
attained, and that such and such are the means of attaining it. * Eor 
these creatures,’ they reflect, ‘ being themselves unaware of such things, 
have no other means of learning them except such instruction ; and 
in the absence of information they can make no effort cither to attain 
or avoid anything; whilst without such action their welfare is not 
secured ; and there is no one else who can help in this case : come let 
us instruct them according to the intuition we possess, and in con- 
formity with the reality ; and they hearing, and comprehending, will 
avoid what should be avoided, and obtain what should be obtained.* 
Thus the instruction afforded by competent persons according to this 
dharacter of their authoritativeness [viz. (1) intuition, (2) 
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benevolence, and (3) desire to teach], being received, and acted u|)on, 
efFccts the object desired. And so the instruction given by competent 
persons is authority, and these competent persons are authorities. 
From the Ayur-veda, which conveys instruction given by competent 
persons in reference to objects perceptible by the senses, it is to be 
inferred that that part also of the Veda which is concerned with im- 
perceptible objects is authoritative, since the cause, the authori- 
tativcncss of competent persons, is the same in both cases; and the 
same inference is to be drawn from the fact that a portion of the 
injunctions of the last mentioned part of the Veda also have reference 
to perceptible objects, as in the case of the precept, ‘Let the man who 
desires landed property sacrifice,’ etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinary in- 
structor depends (1) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. From its being accepted, the instruction 
imparted by competent persons constitutes proof. And from the fact that 
the seers and declarers are the same in both cases, viz. that the com- 
petent seers and declarers of the contents of the (rest of the) Veda are 
the very same as those of the Ayur-veda, etc., we must infer that the 
authoritativencss of the former is like that of the latter. But on the 
hypothesis that the authority of the Vedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho- 
litativencss of competent persons, since the authority of words as ex- 
ponents of meanings springs from their declarative character, and not 
from their eternity. For on the supposition of the eternity of words, 
every (word) would express every (thing), which would bo contrary to 
the fixity of their signification. If it be objected that unless words are 
eternal, they cannot be declarative, we deny this, as it is not witnessed 
in the case of secular words. If it be urged again that secular words 
also are eternal, we must again demur, since the discrepancy of purport 
arising from the injunctions of incompetent persons would be at variance 
with this.” After some further argumentation Yatsyayana concludes : 
“ The eternity of the Vedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 

Compare the commentator’s remarks introductory to the Nyfiya aphorism ii- 67, 
quoted above, p. 112. 
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• Yugas Trhich are past, and those which are to come ; -whilst their au- 
thority arises from the authoritativeness of the competent persons (who 
uttered them). And this is common to them with secular words.*^ 

The phrase 8dJcshat-krita--tlharmdnaJi, ** possessing an intuitive per- 
ception of duty,’’ which is employed by Vatsyayana in the preceding 
extract as a definition of dptdl}.^ ‘‘competent persons/’ is one which had 
previously been applied by Yaska (!N'irukta, i. 20) to describe the character 
of the rishis : Sdkshut-hrita-dharmdmh rkhayo hahhuvu^ | te ^varehhyo 
' sdJcshdt-krita-dharmabhyah tipadekna mantrun samprd&uh | upadekdya 
gldyanio ^vare hilma-grahandya imam granlham samdmndsishur vedam 
cha mddngdni cha | “The rishh, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the Nirukta), the 
Veda, and the Vedangas, in order to facilitate the comprehension of 
details.” 

The Vaikeshika , — Among the aphorisms of this system also there are 
some which, in opposition to the Mimansakas, assert, 1st, that the Vedas 
are the product of an intelligent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God.»^ 

The second aphorism of the first section of the first book is as follows : 

Yato ^hhyudaya-nUsreyasa'Siddhih sa dharmah | 

“Righteousness is that through which happiness and future per- 
fection are attained.” 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks : 

Ifum nwfitMakehano dharmas tattva-jndna-dvara niikreyasa-hetm ity 

” • » 

Of the aphorisms, which I am about to quote, the first has been translated by 
Rr, Ballantyne (who published a small portion of these Sutras with an English version 
in 1851) ; and it, as well as the others, is briefly commented upon by the Rev. Prof. 
Baneijea, in his Dialogues on Hindu Philosophy, pp. 474 fF., and Pref. p. ix., note. 
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled 
‘^Does the Vai^hika philosophy acknowledge a Deity or not?*' from which the 
translations now given have been transferred with hut little alteration and a few ad- 
ditions. And compare Dr. Boer's German translation of the Vaiseshika aphorisms in 
the Jontmil of the German Oriental Society for 1867, pp. 309 ff. 

The Coi^mentator explains ahhpidaya w^iativa-jnamm^ “a knowledge of the 
^AUty,** and mdereyma as dtymtiki dufikha^nwrittilii “ the complete cessation of 
sttShring." 
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attra irutih pramdnam | iruter eva prdmunye vayam vipratipadydmahe 
anrita-vydghata-punarufcta-doahehhyah'^ \ , na cha dmndya-pra- 

tipddakam hmchid asti nityatve mprattipattau | nitya-nirdoshatvam api 
sandigdham \ paiirusheyatve tu hhrama-pramdda-vipratipaUi-lcarandpd- 
tavddi’Samhhdvanayd dptoktatvam api sandigdham eva iti na niiireyasafh 
na vd tattra tattva-jndnani dvdra^ na vd dharmah iti sarvam etad dlcu- 
lam I atah dha ^Had-vachandd dmndyasya prumanyam^^ | ^*tad^^’Uy 
anupahrdntam api prasiddhi-siddhataya iharam pardmrUati | yathd 
‘‘ tad-aprdmunyam anrita-vydghdta-punarukta-doshehhyah iti Gauta* 
miya-sutre tach-chkahdena anupahrdnto 'pi vedak parumrisyate \ tathd 
cha tad-vachandi tena isvarena pranayandd dmnuydsya vedasya prdmdn* 
yam | yadvd ^^iad" iti sannihitam dharmam eva pardmriiati | tathd cha 
dharmasya vachandt" pratipadanad dmndyasya" vedasya prdmdn- 
yam | yad hi vdhyam prdmdnikam artham pratjpadayati tat pramdnam 
eva yatah ity arthah | ikvaras tad-dptatvam cha sadhayishyate | 

‘'But may it not be objected here that it is the Veda which proves 
that righteousness, in the form of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection ; but 
that we dispute the authority of the Veda because it is chargeable 
with the faults of falsehood, contradiction, and tautology . 
And further, there is nothing to prove the authority of the Veda, for 
its eternity is disputed, its eternal faultlessness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him. Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed.’’ 

In answer to all this the author of the aphorism says : 

“ The authority of the sacred record arises from its being uttered 
by Him.” 

“ Here,” says the commentator, “ the word tad (His) refers to IiSvard 
(God) ; as, though no mention of Him has yet been introduced, He is 
proved by common notoriety to be meant; just as in the aphorism of 
Gautama : * Its want of authority is shown by the faults of falsehood, 

Here the same illofitratioiis are given as in the commentary on the Kyflyn 
aphorisms, quoted above, pp. 113 ff. 
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contradiction, and tautology,’ th.e Yeda, though not previously inlrd- 
duced, is intended by the word* And so [the meaning of the 

aphorism is that] the authority of the sacred record, i,e, tlie Yeda, is 
proved by its being spoken by Him, composed by Him, by Isvara. Or, 
tad (its) may denote dharma (duly) which immediately precedes ; 
and then [the sense will be that] the authority of the sacred record, 
i.e, the Yeda, arises from its declaring, i.e, establishing, duty, for the 
text which establishes any authoritative matter must be itself an au- 
thority. The proof of Isvara and his competence will be hereafter 
stated.” The commentator then goes on to answer the charges of false- 
hood, contradiction, and tautoL gy alleged against the Yeda. 

The next aphorism which I shall quote (vi. 1, 1) is thus introduced 
by the commentator : 

Buddhi-jsurva. vdkya-hritir vede | samsdra-mula-hdramyor dharmddhar- 
may oh parikshd shash^iddhydydrthah \ dharmudharmau cha svarga- 
hdmo yajeta^^ kalanjam hhakshayed''* ityddi-mdhi-nisJiedha-lala- 
kalpaniyau vidhi-nishedha-vdkyayoh prdmdnye sati sydtdm \ tat-prarndn- 
yam cha vahtur yathdrtha-vdkydrtha'jndna-lakskana-guna-purvakatvdd 
upapadyate | svatah prdmdnyasya nishedhdi | atah praihamam veda-pru- 
mdnyU’prayojaha-gufiasddlianam upakramate | vdkya-kritir*^ vdkya- 
rachand | 8d huddhi-purvd vaktri’yathdrtha^vdkydrtha-jndna-purvd j 
vdkya-rachandivdt | ^^nadl-tire pancha phald7ii santV^ ity asmad-adi- 
vdkya-rachand~vat | vede^^ iti vakya-samuddye ity arthah | tattrasamu- 
ddyindm vdkydndm kritih pakshah | na cha asmad-udi-luddhi-purvaka- 

lu For the sake of the reader who docs not know Sanskrit, it may be mentioned 
that tad being in the crude, or uninflected form, may denote any of the three genders, 
and may be rendered cither ‘ his,’ ‘ hers,* or ‘ its.' I may observe that the alternative 
explanation which the commentator gives of the Aphorism, i. 1, 3, viz. that the au- 
thority of the Veda arises from its being declarative of duty, is a much less probable 
one than the other, that its authority is derived from its being the utterance of God; 
for it does not clearly appear how the subject of a book can establish its authority ; 
and, in fact, the commentator, when he states this interpretation, is obliged, in order 
to givo it the least appearance of plausibility, to assume the authoritative character of 
the precepts in the Veda, and from this assumption to infer the authority of the book 
jiiithieh delivers thorn. I may also observe that JayanOrayana Tarkapanchanana, the 
Author fhe Gloss on S'ankara Misra's Commentary, takes no notice of this alter- 
^oterpretaticoL ; and that in his comment oi^ the same aphorism when repeated 
lolose of the work (x. 2, 9) S'ankora hfisra himself does not put it forward a 
Bv* Boer (Joum. Germ. Ur. Soc. for 1867, p. 310} argues in favour of 
4$e former of the two interpretations as the true one* 
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t<oena anyaiKd-aUdhih | svarga’-Jtdmo ityddav ishfa-sddhana- 

tdydh kdryyatdydh vd asmad-ddi-bt^dhy^agocharatvdt j tena avaiantra* 
puruaha-purvakatvarTi vede siddhyati ] vedatvam cka sohda^-tad^upc^vi- 
pramdndtirikta -pramdna-janya-pramity-aviBhaydrthakatve sati bcd>da^ 
janya-vdkydrtha-jnundjanya-pramdna-iahdatmm | 

An examination of righteousnesB and unrighteousness, which are 
the original causes of the world,*'® forms the subject of the 6th section. 
Now, righteousness and unrighteousness are to be constituted by virtue 
of such ioj unctions and prohibitions as these : * The man who desires 
paradise should sacrifice/ ^ Let no one eat garlic,’ etc., provided these 
injunctions and prohibitions be authoritative. And this authoritative- 
ness depends upon the fact of the utterer [of these injunctions or prcP 
hibitions] possessing the quality of understanding the correct meaning 
of sentences, for the supposition of inherent authoritativeness is un- 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Veda. 

‘‘Aphorism vi. 1. 1. — ‘There is in the Veda a construction of sen- 
tences which is produced (Jit preceded) by intelligence.’ ” 

“The ‘construction of sentences,’ the composition of sentences, ‘is 
produced by intelligence,’ i,e, by a knowledge of the correct meaning 
of sentences on the part of the utterer [of them] ; [and this is proved] 
by the fact of these sentences possessing an arrangement like the 
arrangement of such sentences as ‘ There are five fruits on the river 
side,’ composed by such persons as ourselves. ‘ In th^ Veda/ (,$• in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not be ascribed to a 
wrong cause by assuming that it was the work of a [limited] intelli- 
gence such as ours. [Because it was not a limited intelligenc0 which 
produced these sentences]. For it is not an object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 
‘He who desires paradise should sacrifice,’ are the instruments o| 
obtaining what we desire, or that they are obligatory in themself^ 
Hence in the case of the Veda the agency of a self-dependent persor^j^ii 

u® This, I suppose, means that the existence of the world in its present or developed 
form, is necessary in ordei^to furnish the means of rewarding^ righteousness ^d 
punishing unrighteousness. 
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eltal^UBh^ [Bince these xnatters could be known by such a person alone.] 
And vl^ the contents of theYeda are not the subjects of a knowledge 
produeed by any proof distinbt from verbal proof and the proofs 
dependent thereon, Vedicity, or the characteristic nature of the Yeda, 
in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising 
from words [but depends on the tinderived omniscience of its author].’* 
“Or, Yedicity consists in being one or other of the four collections, 
the Rich, Yajush, SSman, or Atharvan.** 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz. X. 2, 8 : 

Nam iruti-prdmdnye sati ayad evam | tad eva tu durlahham | na hi 
mlmdihaakdndm iba nitya-nirdoshatvena druti^pramdnyani tvayd My ate 
paurusheyatvendbhyt^ayamdt purushasya cha lhrama>pramdda-mpralip^ 
addi-aambhavdi | atab dha driahfdhhdve^^ iti | drMtam puruahdntare 
^amad-ddau hhrama-pramdda- \yipratiT\ Upaddikam puruaha-dmhanaik 
tad^ahhdve aati ity arthab | hhiti-harttf^itvena veda^vaJcfritvena vd *numu 
taaya puruaha-dhaureyaaya nirdoahatvena eva upaathiteh | tathd cha tad- 
vaehaadih na nirahhidheyatd na vipar^tahhidheyatd na niahprayojandhhi- 
dheyatd \ hhutendriyarmanaadlh doahdd hhrama-pramada-hdrdndpdtavddi- 
p*ayuktdh vachaadm mikuddhayaf^ aambkdvyante | na cha livara-va- 
chaai tdadih aamhhcmah | tad uktam “ rdgdjndnddihhir vaktd graatatvdd 
anritd0i vadet | te cheivare na vidyante aa hruydt katham anyathd *’ | 
nmu tern Ihmrena vedah pranUah ity atra eva viprapattir atah aha | 
^Had-^ackmdt dmndyaaya prdmdnyam** I iti Sdatra-pariaamuptau ^Had- 
vaehandt^^ tern tharv^a vaehandt pranayandd dmndyaaya^* vedaaya 
prdmdnyam | tathd hi | vedda tdvat pauruaheydh vdkyatvdd iti addhitam | 
na eha asmad-ddayaa teshdM mhaara * idkhdvachchhinndndfh vaktdrah, 
eamhhdvyante atlndriydrthatvdt | na eha athndriydrtha-dariino ^amad- 
I kin^eha dptoktd^ 0eddlt mahdjana-parigrihUatvdt | yad na dptok* 
m tad mahdjana-parigfihMa^ I mahdjam-paTigfihltavh cha idam | 
I ava^tmtra-puruah^-pra^ltatvaM eha dpioktatvam | 
cha aarwihda^imdntahpdtl-pwuahd 
1 hi^ehit phddhhdva^ harm&'^hmttri-addhana-vmgmydd 
^ tCha ]$itk are a translatiou of the oonolusion of Jayanfirajaua’s gloss. 
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aty uhtam | harttri-smaranahhavad na evam iti chet | na | 'kartiri-mdbra’^ 
nasya purvam eva sudhitatvdt | tat-pranitatvaih cha sm-tantru-purmha- 
pranltatvad eva siddham \ na tv asmad'-udlnCm Bahaera-idkha-veda-pra- 
nayane svdtantryam samhhavati tty uktatvdt | kincka pramdydh gum- 
janyatvena vaidika-pramuydh apt guna-janyatvam dvaiyaham | tattra cha 
guno vahtri-yathdrtha-vdjcydrtha'jndnam eva vdchyah | tathd cha tddr 
risah eva vede vaktd yah svargdpurvddi - vishayaka - sdkshdtJidravdn | 
tddrisai cha na isvardd anyah iti sushthu | 

“Now all this will bo so, provided the Veda is authoritative : but 
this condition is the very one which is difficult to attain ; for you do 
not hold, like the Mimanfiakas, that the authority of the Veda arises 
from its eternal faultlessncss ; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, ^ In the absence of what is seen,^ i.e. in the absence of 
those personal faults which are seen in other persons like ourselves,''’^ 
such as error, inadvertence, and a desire to deceive : for the Supreme 
Person who is inferred from the creation of the world, or the author- 
ship of the Veda, can only exist in a state of freedom from fault ; and, 
consequently, neither want of meaning, nor contradiction of meaning, 
nor uselessness of meaning, can be predicated of his words. Incorrect- 
nesses in words are to be apprehended as the results of error, inad- 
vertence, or unskilfulness in composition, arising from some defect in 
the elements, the senses, or the mind. But none of these things is to 
be imagined in the word of Is vara (the Lord). And this has Ifeen 
expressed in the following verse : * A speaker may utter falsehood, 
from being possessed by affection, ignorance, and the like ; but these 
[defects] do not exist in God ; how then can he speak what is other- 
wise [than true] ? ’ 

“ But may not the fact that the Veda is composed by God be dis- 
puted ? In consequence of this, the author Says (in the next aphorism) : 

X. 2, 9. ‘ The authority of the Yedic record arises from its being ut- 
tered by Him.’ 

A different interpretation is given the commentator to this phrase drishtd- 
hhave, in an earlier aphorism in which it occurs, viz. vi. 2, 1. He there understands 
it to mean that where there is noir visible motive for a pi^cribed action, an invisible 
one must he presumed {pattra dvishtam prayojamm nopalabhyate tattra adfishfam 
prayojanam kalpanfyam). 
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*'Thu8 at the end of his treatise [the writer lays it' down that] the 
authority of the Yoda is derived from its being His word, viz. from its 
being spoken, i,e. composed by Him, i.e, by Isvara. As thus : The 
Yedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utterers of these Yedas, which are distinguished by having 
thousands of STxkhas (recensions), because their objects are such as lie 
beyond the reach of the senses ; and persons like us have no intuition 
into anything beyond the reach of the senses. Further, the Yedas [are 
not only derived from a personal author, but they] have been uttered 
by a competent author because they have been embraced by 

great men. Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men : 
therefore it has been uttered by a competent person. Now, composition 
by a self-dependent person is utterance by a competent person ; and the 
reception (of the Yeda) by great men is the observance of its contents 
by persons who are adherents of all the different philosophical schools ; 
and (the infallibility of the Yeda is defended by that which) has been 
already said, viz. that any occasional failure in the results (of cere- 
monies prescribed in the Yeda) is owing to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli- 
bility in the Yeda]. 

“If it be objected to this rcasosing, that no author (of the Yeda) is 
recollected, we rejoin, that this is not true, because it has been formerly 
proved that the author is remembered. And that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent person ; and because it has been said that the self-depend- 
ence [or unassisted ability] of people like us in the composition of the 
Yeda, consisting, as it docs, of a thousand S'akhas, is inconceivable. 
And since authority (in a writing in general) springs from a quality [in 
its author], it necessarily follows that the authority of the Yeda also 
springs from a quality. And there the quality in question must be 
declared to be the speaker’s knowledge of the correct meaning of sen- 
tences. And thus (we have shewn that) there is such an utterer of 
the Yeda, who possesses on intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, etc., and such an utterer is no 
o&er thaa Idvara. Thus all is satisfactory.” 
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The ultimate •proofs, then, of the binding authority of the Yeda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2ndly, its unanimous reception by great men, adherents of all the 
different orthodox systems. Of course these arguments have no vali- 
dity except for those who sec something supernatural in the Yeda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Yedas, and consequently regarded all their 
adherents as in error, they were utterly worthless. But possibly it 
was not the object of the commentator (for the greater part of the argu- 
mentation is his, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Yedas would have to bo 
vindicated against heretics, but merely to explain the proper grounds 
on which the orthodox schools who already acknowledged that au- 
thority ought to regard it as resting; t»e. not, as the Mimansakas held 
their eternal faultlessncss, but the fact of their being uttered by an intel- 
ligent and omniscient author ; whose authorship, again, was proved by 
the contents of the Yedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge ; while 
the fact of these revelations in regard to unseen things having actually 
proceeded from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Yai^eshikas, 
I shall quote some passages bearing on this subject from the aphorisms, 
or from their expounder, S'ankara Misra. In his remaiks on Aphorism 
viii. 1, 2 (p, 357), the commentator states that opinion {Jndna) is of 
two kinds, true {vidyu) and false {avidyd ) ; and that the former {vidyd) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition “peculiar to rishis ” {Tach cha jndnam 
dvividham vidyd cha avidyd cha | vidyd chaiurvidhd pratyahsha-laingika- 
Bmrity-drsha-lakshand), Perception or intuition, again, is of different 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 if.). Aphorism ix. 
1, 11 (p. 386), is as follows : 

Tad evam hhdvdhhdva-vishayakam laukika-pratyafcsham nirupya yogi- 
pratyaksham nirupayitum prakarandntaram drahhaU | ix. 1, H* At- 
many dtma-manasol^ samyoga-viseshdd dtma-pratyakaham ** | jndnam uU 
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pudy^U iti iesJialik | dvividMa tdvad yogimh samdhitdntahharan^^ ye 
^^yuhtdV' ity ahhidhlyante asamdkitdntahJcaranvl^ cha ye ** viytdtd^'* 
ity ahhidhlyante | iattra yulddh adkahdthartavye vastuny ddarena mano 
nidhaya nididhyasanavantah | teahdm dimani svdtmani pardtmani cha 
jndnam vipadyate | dtma-pratyahaham'^ iti ( dtmd sdJcshdthdra-vishayo 
yaitra jndne tat tathd \ yadyapy aamad-adlndm api kadachid dtma~ 
jndnam adi tathdpy avidyd-tiraskritatvdt tad aaat-kalpam ity uktam | 
dtma^manasos sannikaraha-vUeshdd^^ iti yogaja-dharmdnugrahah dtma- 
manaaoh aannilcaraha-viseahaa taamdd ity arthah | 

“ Having thus defined ordinary perception which has for its objects 
existence and non-cxistence, the author, with the view of determining 
the character of the intuition of yogi ns, says : ‘ From a particular con- 
centration of both the soul and the mind^'® on the soul, arises the per- 
ception (or intuition) of soul.’ On this the commentator remarks : 

* There are two kinds of yogins (intent, or contemplative, persons), (1) 
those whose inner sense is fixed aarndhitanialikaranuK), who are called 
{yukidh) united {i.e, with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited (viyuk- 
tdh)}^^ Of these the first class, who are called * united,’ fix their minds 
with reverence on the thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in» their souls 
regarding their own souls, and the souls of others. ‘ Intuition of soul,’ 
that is, a knowledge in wdiich soul is the perceptible object of intuition. 
Now, although persons like ourselves have sometimes a knowledge of 
soul, yet from this knowledge being affected by ignorance, it has been 
said to be like w^hat is unreal. ‘ From a particular concentration of the 
soul and the mind that is, from a particular conjunction of the soul 
and the mind which is effected by means of the virtue derived from 
yoga.” See also Aphorism xv. p. 390. 

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort 
of true knowledge (referred to in p. 357, Bibl. Ind.), viz. recollection, 
the commentator remarks that the author of the aphorisms does not 
xauk« any separate mention of tbo fourth kind of knowlege, viz. in- 
fallible intuition : 

The ** mind " {manas) is regarded by the Indian philosophers as distinct from 
the souk and as being merely an internal organ, 

This class is the more perfect of the two, as appears from the gloss of Jayana- 
rfiyana : ayam api vUiahta'^yogavatlvdd viyuktcdi ity whyate^ 
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ix. 2, 6, . . ; . Arsham jndnam sutra-Jcritd ^ prithan na lahshitam | 
yogi’pratyalcshdntarhhdvitam | padartha-prade^ukhye tu praharane tad 
uhtam I tad yathd | dmndya-mdhdtrmum rishinum atUdndgata-vartta^^ 
mdneshv atlndriyartheshv artheshu dharmadishu granthopanihaddheshu vd 
Ungddy-anapekshdd dtma^manasoh samyogad dharma-viseshdch cha prd- 
tibham jndnam yad utpadyate tad drsham iti | tach cha kaddchil lauki’ 
kdndm api hhavati yathd kanyakd vadati ‘‘ svo me hhrdtd gantd iti hri- 
day am me kathayati ” iti | 

‘‘Rishia* (arsAa) knowledge,’' he says, ‘‘is not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogimP^ But the following statement has been made (in reference to 
it) in the section on the categories: ‘Rishis’ [dnha) knowledge is 
that which, owing to a conjunction of the soul and the mind, inde- 
pendent of inference, etc., and owing to a particular species of virtue, 
illuminates those rishis who have composed the record of the Vedas 
{dmndya-\)idhdtrlndm)y in reference to such matters, whether past, 
future, or present, as are beypnd the reach of the senses, or in refer- 
ence to matters of duty, etc., recorded in books,’ etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, ‘ ray heart tells me that my brother will go to-morrow.’ ” 
See also Aphorism ix. 2, 13 (Bibl. Ind. pp. 414, 415). 

The Tarka-sangraha, another Vaiseshika work, also affirms the divine 
authorship of the Veda in these words ; Vdkyam dvividham laukikam 
vaidikam cha | vaidikam Isvaroktatvdt sarvam eva pramdnam laukikam tu 
dptoktam pramdnam any ad apramdnam | “Sentences are of two kinds, 
Vedic and secular. Vedic sentences, from being uttered by Is vara, are 
all proof [or authoritative]. Of secular sentences, those only which 
are uttered by competent persons {dpta) are proof ; the rest are not 
proof.” 

In this text, the authority of the Veda is founded on its being uttered 
by Ii^vara; and this characteristic is regarded as limited to the Veda. 

It had been already noticed by Professor Max Miiller in the Journal of the 
German Oriental Society, vii. p. 311, that “the Vaiseshikas, like Kapila, include the 
intuition of enlightened rishis under the head of pratyaksha (intuition), and thus sepa- 
rate it decidedly from aitihya^ * tradition.* '* He also quotes the commentator’s 
remark about a similar intuition being discoverable among ordinary persons, which he 
thinks is not “ without a certain irony.” 

See Dr. Ballantyne’s ed. with Hindi and English Versions, p. 40 of the Sanskrit. 
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On the other hand, such secular works as proceed ffora competent 
persons {dpta) are also declared to possess authority. Here, therefore, 
a distinction is drawn between the authority of the Yeda and that of 
all other writings, however authoritative, inasmuch as the former was 
uttered by Is vara, while the latter have only been uttered by some 
competent person {dpta), Hiit in the Hyaya aphorism, ii. 68, quoted 
and commented upon above (p. 114), the authority of the Veda itself is 
made to rest on the authority of the wise, or competent persons {dpta), 
from whom it proceeded. In this aphorism, therefore, either the word 
‘*apta’* must mean ‘^Isvara,” or wo must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Vaii^eshika aphorisms and the Tarka-sangraha on the other. 
We shall sec from the next extract that the Kusumanjali coincides 
with the latter. 

I quote from the work just named (of which Fdayana Acharya is the 
author), and its common taiy,^^^ some statements of the doctrine main- 
tained by the author regarding the origip and authority of the Veda. 
Mr. Colcbrookc (Misc.Ess.i. 203, or p. 166 of Williams andN’orgate^s ed.) 
speaks of this treatise as being accompanied by a commentary of Nara- 
yana Tirtha ; but the one which is printed in the Calcutta edition, as 
well as in Professor Cowell’s, is by Haridasa Bhattacharya. The object 
of the work is to prove the existence of a personal god (Lsvara), in 
opposition to various other antagonistic theories. 

I. Kusumanjali, 2nd Stavaka, at the commencement : Anyailtu ^pi 
paraloha-sudhanunushthdna-samhhavdd iti dvitlya-vhpratipattih | Anyathd 
Iharam vind pi par aloha-ad dhana-ydgudy-anushthanam samhhavati ydgd- 
deh amrga-addhanatvasya voda-gamyatvut | nitya-nirdoahatayd cha veda- 
aya prdmdnyam | mahdjana-parigrahdcJi cha prdmdnyasya grah'ah iti 
veda-kdranataya na Isvara-siddhih | yogardhi-aampddita-adrvajnya-Kapi- 

Tho following words are put by the author of the Vishnu Purana (iii. ch. 18 ; 
Wilson, yol. iii. p. 212) into the mouth of the deludcr wlio promulgated tlie Bauddha 
and other heresies : Na hy dpta-vadah nahhaso nipatanti mahasurah | yuktimad 
vaehanam grahyam mayd'nyais cha bhavad-vidhaih | “Words of the competent do 
not, great Asnras, fall from the sky. It is only words supported by reasons that 
should be admitted by me and others like yourselves.’' 

W3 This book was published at tho Sansijit Press, Calcutta, in the S'aka year, 1709. 
A new edition was published by Professor Cowell in 1864, accompanied by an English 
translation. I have availed myself of ibis excellent version to correct a good many 
in my own. . 
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Iddi-purvahafL eva Dd vedo ^stv ity atra aha | pramdydh paratantratvdt 
sarga-pralaya-sanibhavdt | tad-anyasminn avisvasad na vidhdntara-aam- 
hhwDah^^ I S’dhdl pramd vaktri-yathdrtha^mlcydrtha-dhi-rupa-guna-janyd 
iti gunddhdratayd Ihara-siddMh | nanu sakartrike ’stu yathdrtha-vdk- 
yartha-dhir gunah | ahartrihe cJia vede nirdoshatvam eva prdmdnya-pra- 
yojakain astu mahdjana^parigrahena cha prdmdnya-grahah ity ata aha | 
sarga-pralaya-samhhavdd'^ iti \ pralayottaram purva-veda-nasadutfara- 
vedasya katham prdmdnyam mahdjana-parigraliasydpi tadd ahhdvdt | 
kahdasya anityatmm utpanno ga-kdrah iti pratlti-siddham \ pra/Gdhdvich- 
chheda-rupa-nityatvam api pralay a- samhhavdd ndsti iti bhdvah | Kapild- 
dayah eva sargddau purva’-mrgabhyasta-yoga-janya - dharmanubhavat 
sdkshdt-krita-sakaldrtlidh karttdrah santu | ity ata aha | “ tad-anyas’^ 
minn^^ iti | viiva-nirmdna-aamarthdk animddi-sakti-sampg^nndh yadi 
sarvajnds tadd lOghavdd eka eva tddriiah svlkriyatdm | sa eva hhagavdn 
Isvarah | anitydsarva-vuhayaka’jndnavati cha vi^vdsah eva ndsti | iti 
vaidika-vyavahdra-vilopah | iti na vidhdniava-sambhavah Isvardnangl- 
kartri-naye iti seshah | 

‘‘ The second objection is that [there is no proof of an Is vara], since 
the means of attaining paradise can be practised independently of any 
such Being. That is to say, the celebration of sacrifices, etc., 'which 
are the instruments of obtaining paradise, can take place otherwise, i,e, 
even without an Isvara (God). Por the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be learned from the Yeda, while 
the authority of the Yeda rests upon its eternal faultlessness ; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. N’ow in this way there is no proof of the existence of 
a God to be derived from the idea that he is the cause of the Yeda. Or 
let it be supposed that the Yeda was preceded [composed] by Kapila 
and other gages, who by their wealth in devotion had acquired omni- 


“ In answer to all this the author says : [verse] ‘ Since trut^depends 
on an external source, since creation and dissolution occur, and since 
there is no confidence in any other than God, therefore no other manner 
can be conceived [in which the Yeda originated, except from God].^ 
[Comment] Yerbal truth [or authoritativeness] is derived from the 
attribute, possessed by its promulgator, of comprehending the true 
sense of words [».«. in order to constitute the Yeda an authoritative 

9 
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rule of duty, it must have proceeded from an intelligent being who 
understood the sense of what he uttered ] ; and since God is the sub- 
stratum of this attribute [of intelligence], there is proof of his existence. 

‘‘But it may be said that if the Veda had a maker, then, indeed, 
such comprehension of the true sense of words as you insist upon may 
be a quality belonging to him ; but if the Veda had no maker, let it be 
its fauUlessncss which imparts to it its authority, while the [imme- 
morial] admission of that authority results from its reception by illus- 
trious men, 

“ In answer to this the author says : ‘Since creation and dissolu- 
tion occur.’ Since the previous Veda [the one which existed during 
the former mundane period] perished after the dissolution of the uni- 
verse, how can the subsequent Veda [t.e. the one supposed by our 
opponents to liave existed during the dissolution] be authoritative, since 
there was not then even any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And further, the non- 
eternity of sound is proved by the conviction wo have that letters such 
as G are produced, [and not eternal] : and even that eternity (or per- 
petuity) of the Veda which consists in unbroken continuity of tradition, 
does not exist, as there is probable proof of a dissolution.^^^ But, again, 
it is urged that Kiipila and other saints — who, from their perception of 
duty, springing from the practice of devotion during the former mun- 
dane period, had acquired an intuitive knowledge of every subject — 
may at the creation have been the authors of the Veda. This is an- 
swered in the words, ‘ since there is no confidence in any other but 
God.* If persons capable of creating the universe and possessing the 
faculty of minuteness he omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine Ij^vara.^** 
And no confidence can be reposed in any person who is not eternal, find 
who is not possessed of a knowledge which extends to all objects. 
Thus Vedic tradition disappears. And so be concludes that no 
other manner [of the origination of the Veda] can be conceived [except 

*** The writers on the other side seem to reply to this Naiyayika objection about 
the intermption of the tradition of the Veda through the dissolution of the universe, 
by saying that the Veda was retained in the memory of Brahma or the Rishis during 
the interval while the dissolution lasted. See Kulluka on Manu, i. 23, above, p. 6; 
0(1 p^ftge of Kaiyyata on the Mah^hhashya, above, p. 96. 

*■ u of parsimony bids us assume only one such,*’ etc.— Cowell. 
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from Is vara] ; 4;hat is, in the system of those who deny an 1 4 vara [no 
way is pointed out].** 

II. Kusumanjali, iii. 16 . — 'pramamm andptoktir nadrishte hvachid 
Ciptata I adrisya-drishtau sarvajno na cha mtydgamah kshamaJt ** | ay am hi 
sa/rva-kartriU)dhhdvdvedakah kahdah andptokias died na pramdnam \ dp^ 
toktaS ched etad-artha-gochara-jndnavdto nityasarva^vishayaha-jndnavat- 
tvam indriyady-ahhavat | dgama^ya cha nityaivam dushitam eva prdg iti 
veda-kdro nityah sarvajnah siddhyati | 

[Verse] “ The word of an incompetent person is not authoritative ; 
nor can there be any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must bo omniscient; 
and an eternal scripture is impossible. [Comment] This [supposed] 
scriptural testimony, denying the fact of there being a creator of all 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no creator] would 
be master of a knowledge which was eternal, and universal in its range, 
since he would not bo limited by any bodily organs. And wo have 
previously disproved ther eternity of any scripture (see the first extract 
from theKusumanjali, above). Consequently an omniscient and eternal 
author of the Veda is established.’* * 

III. Kusumanjali, v. 1 . — ^^Kdryydyojana-dhrityudeh paddt pratyaya- 
tahiruteh | vdkydt sankhyd-vihshdeh cha sddhyo visvavid avyayah^^ | . . . 
Pratyayatah prdmdnydt | veda’janya-jndnam kdrana-giina-janyam pra- 
mdtvdt I pratyakshddi-pramd-mt | sruter vedut | vedah paurusheyo voda- 
tvdd dyurveda-vat | kincha vedah pauruaheyo vdkyatvdd hhdratadi-vat | 
veda-vdkydni paiirusheydni vdkyatvdd asmad-ddi~vdkya-vat | 

[Verse] “ An omniscient and indestructible Being is to be proved 
fiflm [the existence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Veda, from sentences, and from parti- 
cular numbers,” 

The following is so much of the comment as refers to the words 
pratyaya^ irutiy and vdkya: “From belief, i,e, from authoritativeness. 
The knowledge derived from the Veda is derived from the attributes of 
its Cause ; since it is true knowledge, like the true knowledge derived 
from perception. From the sruti, i.e, the Veda. The Veda is [shewn 
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to be] derived from a person, by its having the charaaters of a Yeda, 
like the Ayur-veda. It is also [shewn to be] derived from a person, 
by having the character of sentences, like the Mahabharata. The 
words of the Veda are [shewn to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves.’* 

IV. Kusumanjali, v. 16. — ahhuvam^^ hhavishyumV^ Hyddau 
aankhyd pravaktri-gd | samdkhyd ^pi cha idkhdndtn nadya-pravachandd 
rite I Vaidikottama-purushena svatantrocliehdrayituh sankhyd vdchyd | 
*^tad aikshata eko ^ham laku syam^^ iiyddi-halimhu uttama-purunha-kru- 
teh ( sankhyd-paddrtham any an aha ^*samdkhyd^* ityudi | sarvasam 
idkhdnam hi K^d^haka-Kdlupalcddydh samdkhydh sanjnd-viseshdk iru- 
yante | te cha na adhyayana-matra-nihandhandh [ adhyetrindm dnantydt | 
dddv any air api tad^adhyayanat \ tasmud atindriyurtha-darsi hhagavdn 
eva livarah kdrunikah sargaddv asmad-ady-adriahtdkrishta-kdthakddi- 
karira-visesham adlmhthdya yam sdkhdm uktavdms tasydh sdkhdyda tan- 
ndmnd vyapadesah iti mddham Mvara-mananam moksha-hetuh j 

[Verse ] In the phrases ‘ let me be,’ ‘I was,’ ‘ I shall be,’ [which 
occur in the Veda], personal designations have reference to a speaker ; 
and the names of the S'akhas could only have been derived from a 
primeval utterance. [Comment] The first person (I), when it occurs 
in the Veda, must be employed to denote a self-dependent utterer. 
N'ow there are many instances there of such a use of the first person, 
as in the words, ‘It reflected, I am one, let mo become many.’ The 
author then specifies another signification of the term sankhyd in the 
clause, ‘ and the designations,’ etc. For all the S'akhas of the Veda tradi- 
tionally bear the names, the special names, of Kathaka, Kalapaka, etc. 
And these names cannot bo connected with the mere study [of these S'ak- 
has by Katha, Halapa, etc.] from the infinite multitude of students, siftse 
they must have been studied before by others besides the persons just 
mentioned. Wherefore the particular S'akhas which I^vara, the be- 
holder of objects beyond the reach of the senses, tho compassionate 
Lord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Katha, etc., which were drawn on by the destiny {adrishfa) 
of heingB like ourselves — these S'akhas, I say, were designated by the 
QAinim particular sages [in whose persons they were promul- 

gated]. And so it is proved that the contemplation of Is vara is the 
cause of final liberation.” 
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T am unable to say if tbe ancient doctrine of the Nyaya was theistic, 
as that Vaiseshika Sutras (at least as interpreted by Sankara 

Misra) appears to be, and as that of the Kiisnmanjali, the Tarka-san- 
graha,^**® and the Siddhanta Muktavali undoubtedly is (p. 6 of Dr. Dal- 
lantyne’s ed., or p. 12 of his Christianity contrasted with Hindu Phi- 
losophy/^ and p. 13 of Dr. Eder’s Bhasha-parichchheda, in Bibl. Ind.). 
The remarks of Dr. Boer on the subject, in pp. xv., xvi.jiof the intro- 
duction to the last named, work, may be consulted. The subject is also 
discussed by Professor Banerjea in his work on Hindu philosophy, pp. 
144-153. The solution of the question may depend much on the inter- 
pretation to be given to the aphorisms of Gotama, 1 9-2 1 of the fourth 
book. 

III. The Sdnlchja. — The opinions of the author of the Sankhya aphor- 
isms in regard to the authority of the Veda and the principles on which 
that authority depends, are contained in the 45th to the 51st aphorisms 
of the Pifth Book, which I extract with the comments of Vijnana 

Bhikshu:'27 • 

45. Na nityatmm Veddndth hdryatva-Sruteh'^ | 8a tapo^tapyata 
tasmdt tapas tepdndt tfayo vedd ajdyanta'*'* iiy ddi-sruter vedandih na 
nityatvam iiy arthah | veda-nityata-vahyani cha sajdtiydmpurvi-pravd^ 
hdmichchhed^-parani | Tarhi him panrusheydh veduk | na ity aha | 46. 

Na paurusheyatvam tat-hariuh purushasya ahhd.vdV' | Uvara-pratishe- 
dad iti seshah | sugamam | aparah hartta hhavatv ity dkanhshdydm aha | 
47. MuhtdimiMayor ayogyatvdt^^ | J Ivan-rnukta-dhurino Vishnwrvisud- 
dha-sattvataya nirati^aya-sarvajno ^pi mta-ragatvat sahasra-iahha-veda- 
nirmdndyogyah | amuhtas tv asarvajnatvud eva ayogyah ity arthah | nam 
evam apaurusheyatvdd nityatvam eva dgatam | tatrdha | 48. Na apau~ 
sheyatvad nityatvam ankurddi-vat | Spashtam | nanv ankurddishv api 
ryatvena ghatddi-vai purusheyatvam anumeyam | tatrdha | 49. ^^Teshdm 
api tad-yoge druhta-hadhadi-prasaktih | Yat paurusheyam tach chha- 

'26 Jndnddhikaranmn dtma | sa dvividho Jwdtmd paramdtmd cha | tatra Isvarah 
sarvajnah paramdtmd eka eva | jivdtmd prati sarlram bhinno vihhur nityaicha | 
“ The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the 
supreme soul. Of these the supreme soul is the omniscient IsVara, one only. Tbe 
embodied soul is distinct in each body, all-pervading, and eternal.’* 

Compare Dr. Ballantyne’s translation of the Sankhya Aphorisms, books v. and 
vi,, published at Mirzapore in 1856, pp. 26 ff., as well as that which subsequently 
appeared in the Bibliotheca Indica (in 1865), pp. 127 ff. 
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rlra-janyam iti vyd.ptir lohe druhta tasydli ladhadir evam sydd iti 
arthah | nam Adi-puru8hochcharitatvu,d Vedah api paurusl^uh eva ity 
dha 1 50. ^^Yasmin adrishte^pi Icrita-huddhir upwjdyate tat paurushe- 
yam ” | Drishte iva adruhte ^pi yasmin vastuni Icrita-huddhir huddhi- 
purvalcatva • huddhir jdyate tad eva paur^mheyam iti vyavahriyate ity 
arthah | etad uktam hhavati I na puruahoohcharitatd-mdtrena paurmhe- 
yatvam svdsB-praivdsayoh mahupti-kdlinayoh pauruslieyatva^vyavahdrd- 
hhdvdt kintu huddhi-purvakatvena | Vedda tu nihsvdsa-vad eva adrishta- 
vaidd ahuddhi-purvakah eva Svayamhhuvah sakdiut svayam hhavanti | ato 
na te paurusheydh | tathd cha ^rutih ‘‘ taayaitaaya maliato hhfitasya ni- 
ivaaitam etad yad rigvedo ity ddir iti | nanv evam yathdrtha-vdkydrtlia- 
jndndpurvakatvdt ^uka-vdkyaayeva vedundm api prdmdnyam na aydt 
tatrdha | 51. ^^Nija-iakty-ahhvtjakteh svatah prdmdnyam^^ | Veddndm 
nijd svdhhdviki yd yathdrtha-jndna-janana-kaktia taaydh mantrayurvedd- 
ddv ahhivyakter upalamhhud akhila-veddndm eva avatah eva prdmdnyam 
aiddhyati na vaktri’yathdrtha-jndna-mulakatvddind ity arthah | tathd 
cha Nydya-autram | ^^mantrdyurveda-prdmdnya-vach cha tat-prdmdnyanC' 
iti I 

Sutra 45. ‘Eternity cannot bo predicated of the Vedas, since 
various texts in these books themselves declare them to have been pro- 
duced.* The sense is this, that the Vedas are proved not to be eternal 
by such texts as the following : ‘ He performed austerity ; from him, 
when he bad thus performed austerity, the three Vedas were produced.* 
[See above, p. 4.] Those other texts which assert the eternity [or 
perpetuity] of the Vedas refer merely to the unbroken continuity of 
the stream of homogeneous succession [or tradition]. Are the Vedas, 
then, derived from any personal author ? ‘ No,* he replies in Sutra 46, 
‘ The Vedas are not derived from any personal author {pauruahem^y 
since there is no person to make them.* We must supply the words, 
‘since an Uvara (God) is denied.’ The sense is easy. In answer to 
the supposition that there may be some other maker, he remarks, 
Sutra 47, ‘ No ; for there could be no fit maker, either liberated or un- 
liberated.' Vishnu, the chief of all those beings who are liberated even 
while they live,’** although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, be 
^ulRt to compose the Veda consisting of a thousand ^akh§.s (branches), 
See Oclebrooke’s Essays, L 369, or p, 241 of Williams and Norgate's ed. 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 


135 


while any unliherated person would be unfit for the task from want of 
omniscieriJI (See S'ankara^s comment on Brahma Sutras i. 1> 3 ; above, 
p. 106.) But does not, then, the eternity of the Vedas follow from 
their having no personal author ? He replies (48), * Their eternity does 
not result from their havin§no personal author, as in the case of sprouts, 
etc.^ This is clear. But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maCker? He re- 
plies (49), ‘ If such a supposition be applied to these (sprouts, etc.) it 
must there also bo exposed to the objection that it is contrary to what 
we see, ctc.^ "Whatever is derived from a personal author is produced 
from a body ; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived from a personal author, we contra- 
dict the rule in question, [since they evidently did not spring from any 
embodied person].* But are not the Vedas, too, derived from a person, 
seeing that they were uttered by the primeval Purusha ? He answers 
(50), ‘ That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person.* It is only those objects, bo they seen or un- 
seen, in regard to which a consciousness of design arises, that are ordi- 
narily spoken of as made by a person. The sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), but 
only utterance with conscious design. But the Vedas proceed of their 
own accord from Svayambhu (the self-existent), like an expiration, by 
the force of adrishia (destiny), without any consciousness on his part. 
Hence they are not formed by any person. Thus the Veda says, * This 
^ig-veda, etc., is the breath of this great Being, etc.* [See above, 
8.] But will not the Vedas, also, be in this way destitute of au- 
thority,*liko the chatter of a parrot, since they did not result from any 
knowledge of the correct meaning of the words of which they are made 
up ? In reference to this, he says (51), ‘ The Vedas have a self-proving 
authority, since they reveal their own inherent power.* The self- 
evidencing authority of the entire Vedas is established by the per- 
ception of a manifestation in certain portions of them, viz. in the for- 
mulas and the Ayur-veda, etc., of that inherent power which they (the 
Vedas) possess of generating correct knowledge, and does not depend on 
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' its being shown that they (the Vedas) are founded on coirect knowledge 
in their uttercr,^®® or on any other ground of that sort. ^||^d to this 
effect is the I^’yaya Sutra, that ‘ their authority is like the authority of 
the formulas and the Ayur-veda.’ (See above, p. 114.) 

In reference to the 46th Sutra I add he|e the 98th aphorism of the 
1st book, with the remarks by which it is introduced and followed : 

Nanu diet soda sarvajnah livaronasti tarhiveddnta-maJiuvdhjdrthasya 
vivelcmya upadeke ^ndha - parampardsankayd aprdyndnyam prasqjyeta | 
tattra dha | 98. Siddha-rvpa^hoddhriivdd vdhydrthopadesaJi | Uiranya- 
garhhddmdm siddha-rvpandrli yathdrthdrthasya hoddhritvat tad-vah- 
trikayurvedddi - prdmdnyena avudhritddi dia eshdrTi vdJcydrihopadesah 
pramdnam iti iesJiah | 

“ But may it not be said that if there be no eternally omniscient 
I^vara, the charge of want of authority will attach to the inculcation 
of discriminative knowledge which is the subject of the great texts of 
the Hpanishads, from the doubt lest these texts may have been handed 
down by a blind tradition. To this he replies : 86. * From the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.* As Hiranyagarbha (Brah- 
ma) and other beings who were perfect in their nature understood the 
true sense, and are ascertained to have done so by the authoritativencss 
of the Ayur-veda, etc., which they uttered, their inculcation of the 
sense of the texts is authority; — such is the complete meaning of the 
aphorism.’* 

In the 57th and following Sutras of the fifth book, Kapila denies 
that sound has the character of sphotay or that letters are eternal : 

bl , PratUy-apratitihhydm na sphotdtmakaJi iahdak^^ | Pratyeka- 
varnehkyo Hirihtafh kalakah ityadi-rupam akhandam eka-padam sphotah 
iti yogair ahhyiipagamyate ( hambU’grivddy’avayavehJiyoHirikto ghatady- 
avayavlva ( m cha iabda^visesho paddhhyo ^rtha-’Sphutikgrandt sphotah ity 
mhyate ] sa ialdo ^prdmdnikak ( kutah | pratity-apratUihhydm^^'\ sa 
iahdah him pratiyate m v& ( adye yena mrm-samuddyena dnupurvi- 

This directly contradicts the doctrine enunciated in the Vaiseshika Sutras and 
the Kusumanjali, Sec above, pp. 121, 123, and 129 f. 

T]^ is a various reading given by Dr. Hall in the appendix to his edition of 
j^f)^il^hhya«‘pravachatia-bhiishya ; and I have adopted it in preference to siddha^ 

! gives in his text, as the former seems to afford a better sense. 
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vUesha^vUishtena so ^hhivyajyate tasya eva artha-pratydyakatvam astu | 
him a7itar yf ffu7ia tern | antye tv ajnata-sphotasya nasty artha-pratyoyana- 
ialctir iti vyarthd sphota-halpanCi iiy arthah \ Purvam veddndiri nitya- 
tvam pratishiddham 1 idanlm varna - nityaivam api pratisliedati 1 58. 

Mda-nityatmm karyatCi-prailteV^ | Ea eva ayam ga-hirah ityCidi- 
pratyahhijnd haldd varna-nityatvam na yulctam | utpanno ga-kdrah 
ityddi-pralyayena a^iityaiva-siddhcr ity a^'thah | pratyaWuJnd taj-jdi~i- 
yatd’vishayim | anyatlid gliat-dder api pratyalhijndydhniiyatdpatter iti | 
sankate | 59. ^^Purm-siddha-sattcasya abhnyaktir dlpeneva gliatasya \ 
Na^m pdrva-siddlia-saUdkasyaua ialdasya dhvany-ddihkir yd ^hhivyaktis 
tan-md.tr am ntpatiih pratlter visliayah | alhiryalciau drishtanto dlpeneva 
gliatasya iti | Pariharati | 60. *^Sat-kdryya-siddhdntas diet siddha-sadha- 
7iam^^ j Abhivyaldir yady ayidgatdt^asthd - tydgena varitamandvastlid- 
Idhkali ity udiyate tadd sat-hlryya-siddhmtah | tddrisa-7ufyatvaiii dia 
sarva-hdrydnd7fi eva iti siddlia-sadhanam ity artliah | yadi dia vartlamd- 
7iatayd satah eva pidna-indtra'rdpiny dhhivyaktir udiyate tadd ghatddi- 
ndm api yiityatvdpattir ityddi | 

‘ Sound has not the character of sphota^ from the dilemma that the 
latter must be either apparent or not apparent/ A modification of sound 
called sphota, single, indivisible, distinct from individual letters, exist- 
ing in the form of words like kalaSa (jar), distinguished also from parts 
of words like kamhu-griva (striped-neck) and forming a whole like the 
word ghat a (jar), is assumed by the Yogas. And this species of sound 
called a word {padd) is designated sphota from its manifesting a mean- 
ing. But the existence of this form of sound is destitute of proof. 
Why ? * From the dilemma that it must be either apparent or not ap- 
parent.' Does this form of sound appear or not ? If it appears, then 
let the power of disclosing a moaning [which is ascribed by our op- 
ponents to sphota’] be regarded as belonging to that collection of letters, 
arrang^in a particular order, by which the supposed sphota is mani- 
fested. What necessity is there then for that superfluous sphota ? If, on 
the contrary, it does not appear, then that unknown sphota can have no 
power of disclosing a meaning, and consequently it is useless to suppose 
that any such thing as sphota exists. 

“ The eternity of the Yedas has been already denied. He now denies 
the eternity of letters also. 58. ‘ Sound is not eternal, since it is clear 
that it is a production.' The meaning is, that it is not reasonable to 
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infer on the strength of the recognition of the lettef G as the same 
that we knew before (see Mimansa Aphorisms i. 13 ; a#ve, p. 74), 
that letters arc eternal ; since it is clear that G and other letters are 
produced, and therefore cannot bo eternal. The recognition of these 
letters has reference to their being of the same species as we have per- 
ceived before; since otherwise wo are landed in the absurdity that, 
because we recognize a jar or any other such object to bo the same, it 
must therefore bo eternal. 

‘‘Ho expresses a doubt: 59. ‘What we hear may bo merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp ’ (Sec Mimansa Aphorisms i. 12, 13 ; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

“ He repels this doubt : 60. ‘If the axiom that an effect exists in its 
cause be here intended, this is merely proving what is already admitted.* 
If by manifestation is meant the relinquishment by any substance of its 
past (?) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Sankhya Karika Aph. ix.) ; and as such eternity is truly 
predicable of all effects whatever, it is proving a thing already proved 
to assert it hero. If, on the other hand, by manifestation bo merely 
meant the perception of a thing actually existing, then we shall be in- 
volved in the absurdity of admitting that jars, etc., also are eternal, etc.’* 

Sect. X. — On the %ise which the authors of the different Darianas make 
of Vedic textSj and the mode of interpretation which they adopt, 

I have already (in p. 107) touched on the mode of interpre^ion ap- 
plied by the author of the Brahma Sutras, or his commentator S'ankara 
Acharyya, to the Yedic texts, derived chiefly from the Brahmanas and 
Upanishads, on which the Vedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent, 
It .will, however, be interesting to enquire a little more in detail into the 
to which the Indian scriptures are appealed to, and the manner 
^ which they are treated by the authors or expounders of the different 
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Dar^anas. The object proposed by the Purva-mimansa is an enquiry 
into duty f^harma’jijnasa — Aph. i.). Duty is defined as something en- 
joined by the Veda (chodana-lahskano Wtho dharmah — Aph. ii.) ; and 
which cannot be ascertained to be duty except through such injunc- 
tion.^*^ The first six lectures of the Mimansa, accordihg to Mr. Cole- 
brooke, treat of positive injunction; ” the remaining six concern in- 
direct command.” “ The authority of enjoined duty is the topic of the 
first lecture : its differences and varieties, its parts, .... and the pur- 
pose of performance, are successively considered in the three next. . . . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the typo or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture; and co-ordinate effect in the twelfth.” .... 

Other matters are introduced by the way, being suggested by the 
main topic or its exceptions” (Misc. Essays, i. 004 f.). It appears, 
therefore, that the general aim of the Purva-mimansa is (1) to prove 
the authority of the Yeda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to be performed, the 
manner and conditions of their performance, and their results. It is 
also termed the Karma-mimansa, ‘‘as relating to works or religious ob- 
servances to be undertaken for specific ends ” (Colcbrooke, i. 29C, 325). 

The Brahma-mimansa, or Yedanta, is, according to the same author, 
the complement of the Karma-mimansa, and “is termed uttara^ later, 
contrasted with purva, prior, being the investigation of proof deducible 
from the Yedas in regard to theology, as the other is in regard to works 
and their merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the Yedas, both prac- 
tical and theological. They are parts of one whole. The later Mimansa 
is supplementary to the prior, and is expressly affirmed to be so : but 
differing on many important points, though agreeing on others, they 
are essentially distinct in a religious as well as a. philosophical view^' 
(Misc. Ess, i. 325). In fact the Brahma-mimansa proceeds upon a de- 
preciation of the value of the objects aimed at by the Karma-mimansa, 
131 See Ballantyne*s MlmaiiB^ aphorisma, p, 7. 
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since the rewards which the latter holds out even in a iTuture state are 
but of temporary duration ; and according to S'ankftra it is not even 
necessary that the seeker after a knowledge of Brahma should first 
have studied the Xarma-mlmansfi before he conceives the desire to 
enter upon the||?igher enquiry (mnv iha liarmavahodhdmntaryyam viie- 
shah I na | dharma-jljndsdyah prdg apy adhUa-vedantasya Brahma-jijnd- 
aopapatteli), (S'ankara on Brahma Sutra, i. 1, 1, p. 25 of Bibl. Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tasmat Mm api vaktavyam yad-anantaram Bralma-jijndm upadiiyate 
iti I uchyatc ( nitytinitya-vastii-vivekah ihCimtdrCirtha-phala-hhoga-mrd- 
gall kama-damadi-sadhana-sampa 1 iiiumuhshatram clia \ ieshu hi satsu 
prdg api dliarma-jijndsdydh urddlivam eha sahjate Brahma jijndsayitum 
jndtufk cha na viparyyaye ] tasmud atha^\Mdena yatliohta-sddhana- 
sampatty-dnaniaryyam upadisyate | atah ’’ mMo hetv-arthah [ yasmdd 
vedah era agnihotrddlndiii heyas-sddhandndm anitya-phalatdm darsayati 
*Had yathd iha karma-cMto lohali kshlyate evarn eva amiittra piinya-cliito 
loikah hshlyate^^ ity-ddi | tathCi Bralma-vijndnad api par am purushdr- 
tham darkayati Brahma-rid dpnoti param iiy-ddi | tasmdd yailiohta- 
sddhana-sampatty-anantaram Brahma-jijndsa Jeartavyd \ 

The author is explaining the word aiha * now,* or * next,’ with 
which the first Sutra begins ; and is enquiring what it is that is re- 
ferred to as a preliminary to the enquiry regarding Brahma : “ What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined ? * The answer is, ‘ it is the discrimination between eternal 
and non-eternal substance, indifierence to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran- 
quillity and self-restraint, and the desire for final liberation. Por if 
these requisites be present, a knowledge of Brahma can be desired, and 
Brahma can be known, oven before, as well as after, an enquiry has 
been instituted into duty. But the converse does not hold good {i,e. 
without the requisites referred to, though a man may have a know- 
ledge of duty, i.e, of ceremonial observances, he possesses no prepara- 
tion for desiring to know Brahma). Hence by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.’ The next word atah, 'hence,’ denotes the reason. 
Because the Veda itself, — by employing such words as these, ' Where- 
fore just a$ in this life the world which has been gained by works 
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perishes, so toe in a future life the worl(f gained by merit perishes ’ — 
points out that the rewards of the agnihotra sacrifice and other in- 
strupfients of attaining happiness are but temporaiy. And by such 
texts as this, ' He who knows Brahma attains the highest exaltation,’ 
the Veda further shews that the highest end of man ig^lcquired by the 
knowledge of Brahma. Hence the desire to know Brahma is to be 
entertained after the acquisition of the means which have been already 
referred to.” 

In the Mimansa Sutras, i. 1, 5, as we have seen above (p. 71), Bada- 
rayana, the reputed author of the Brahma Sutras, is referred to as con- 
curring in the doctrine there laid down. But in many parts of the 
Brahma Sutras, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bada- 
rayana.'^^ 

I adduce some instances of this difference of opinion between the 
two schools : 

AVe have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative {adhikdra) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31), 
who objects (1) that in that case (as all divine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Madhuvidya, etc., which would 
be absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not be worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshippers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Vasus, Eudras, and three other classes of gods, would 
be at once the objects to be known and the knowers. In the next 
Sutra the further objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup- 
posed deities. Badarayana replies in the 33rd Sutra (1) that although 

Dr. Ballantyne refers to the MTmansakas as being the objectors alluded to by 
S'ankara in his remarks which introduce and follow Brahma Sdtra, i. 1, 4 ; but as 
J aimini is not expressly mentioned there, I shall not quote this text in proof of my 
assertion. Bee Ballantyqe’s Aphorisms of the Vedanta, p. 12. 
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the gods cannot concern then&elves with such branches of knowledge as 
the Modhuvidya, with which they themselves are mixed up, yet they do 
possess the prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the non-existence of any obstacle 
to its acquisiti^ {tatliapy asti hi iuddhCiyam hrahma-vidydyam samhhavo 
*rfhitva-8dmarthydpratishedhudy‘apeJcshatvdd adhikdramja). An excep- 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good ; for if it did, the circumstance that 
the generality of men belonging to the three highest castes arc excluded 
from the performance of particular rites, such as the Hfijasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Vedic texts which prove 
that the gods have both the capacity and the desire for divine know- 
ledge. Thus : Tad yo yo devandm prafyahudhyafa sa eva tad ahhavat 
taihd risliindm tallid manushydndm | “ Whosoever, whether of gods, 
rishis, or men, perceived That, he became That,’’ Again : Te ha uchur 
hanta tarn dtmdnam anvichlidmo yam dtmdnam anvinltya sarvdn lohdn 
dpnoti sarvdrJis cha kdmun^^ Hi ] Indro ha vai devandm ahhi pravavrdja 
Virochano ^ surdndm Hi | “They said, ‘come, we shall enquire after 
that Soul, after investigating which, one obtains all worlds, and all ob- 
jects of desire.’ Accordingly Indra among the •gods, and Yirochana 
among the Asuras, set out ” (“ to go to Prajapati the bestower of divine 
knowledge,” according to Govinda Ananda). And in reply to the second 
objection, Shnkara maintains that the sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power; 
an assertion which he proceeds to prove from texts both of the Yeda and 
the Smriti. lie then replies to a remark of the Mlmansakas, referred to 
under Sutra 32, that allusions in the Yedic mantras and arthavadas (illus- 
trative passages) cannot prove the corporeality of the gods, as these texts 
have another object in view ; and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in the existence of anything ; and not the circum- 
stance that such a text was or was not primarily intended to prove that 
particular point. The Mimansaka is represented as still unsatisfied : but 
I need not carry my summary further than to say that Sankara concludes 
Jjy poinling out that the precepts which enjoin the offerings to certain 
gods imply that these gods have a particular form which the wor- 
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shipper can contemplate; and that in fact such contemplation is en- 
joined in the text, ** Let the worshipper when about to repeat the 
Vashathara meditate on the deity to whom the oblation is presented ” 
{yasyai devatayai havir grihUam sydi tdm dhyayed vashatharishyan)}^ 
In Brahma Sutras, iii. 4, 1, it is laid down as the prjj^ciplc of Bada- 
rayaija that the knowledge of Soul, described in the TJpanishads, is the 
sole means of attaining the highest end of man, final liberation ; 
that it is not to be sought with a view to, and that its operation is 
altogether independent of, ceremonial observances {atah | asmut mdanta- 
vihitad dtma-jndndt svatanirdt purushdrthah siddhyati iii Bddardyanah 
dcharyyo manyate). This he proves by various texts {iiy-evam-jdtiyalcd 
irutir vidynyuh kevaldydh purushdrtlia - hetutvaiii srdvayati)^ such as 
Tarati sokam dtma-vit | sa yo ha vai tat param Brahma veda Brahma era 
hhavati | Brahma-vid dpnoti parayn | He who knows soul overpasses 
grief” (Chhandogya Tip. see above, p. 33) ; He who knows that Brah- 
ma becomes Brahma;” ‘^He who knoAVS Brahma obtains the highest 
(exaltation) ; ” etc. In the following Sutra (2) Jaimini is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to bo acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained by Shnkara, means that as the 
fact that soul is an agent in works implies an ultimate regard to works, 
the knoAvl(‘dge of soul must also be connected Avith works by means of 
its object” {karttritvena dtmanah karma-seshatvdi tad-vijnunam api . . . 
vishaya-dvdrena karyiia-samhandhy eva iti). The same vieAV is further 
stated in the following Sutras 3-7, where it is enforced by the example 
of sages who possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Yeda has a capacity for ceremonial rites (Sutra 6), and by others (7). 
Shnkara replies under Sutra 8 to the vieAV set forth in Sutra 2, which he 
declares to be founded on a mistake, as the soul which is proposed in 
the TJpanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to rites is not pre- 
dicable. That knowledge, he affirms, does not promote, but on the 

The passage in which S'ankara goes on to answer the objection that in cases 
like this the Itihasas and Puranas afford no independent evidence, will be quoted 
below. 



144 


OPINIONS REGARDING* THE ORIGIN, ETC. 


• contrary, •puts an end to all works ’'( m® eha, tad-vijnasnaih harmanam 
pravm'ttaham hhavai^ratyuia tat karmdny ttchchhinatti\ and under Sutra 
16 he explains how this takes place, viz. by the fact that knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary coi^itions of capacity for 
ceremonial observances’’ {Api eha karmadhilcara-hetoh JcrlyaAcdralca- 
phala-lakshanasya samastasya prapanehasya avidyd-kritasya vidyd-mmar^ 
thydt svarupopamarddayn dmananti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or do not 
acquire knowledge with a view to works ; to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, but works to one and knowledge to another ; and to 
Sutra 6, by declaring that it is merely the reading of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, is that ascetics who practise 
no Vedic ceremonies are yet recognized in the Veda as competent to 
acquire it (urdhhvaretassu cha dsranmlm vidyd sruyate m eha tattra kar- 
mdngatvarn vidydydh upapadyate karmdhhdvdt j na hj agnihottrddini mi- 
dikdni karmdni teshdm santi). In the following Sutra (18) Jaimini is' 
introduced as questioning the validity of this argument on the ground 
that the Yedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Yedic usage, or that they have another object, or are ambiguous ; 
while another text actually reprehends the practice of asceticism. To 
this Badarayana rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other ; and that the alleged ambiguity of one of the passages is removed 
hy the consideration that as two of the three orders referred to, viz. 

^ tjiose of the householder and brahmacharin, are clearly indicated, the 
third can be no other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, where the author and his comnsientator 
(who adduces add,itional texts) arrive at the conclusion that the prac- 
tice of asceticism is not only alluded to, but enjoined in the Yeda, and 
that knowledge, as being inculcated on those who practise 
independent of works uMJhd Urddhvaretam^ 

eJia iiridhtar$taim 
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Again in Brahma Sutras, iv. 3, 7-14, the question is discussed whether 
the words m etdn Brahma gamayati^ ‘‘He conducts them to Brahman,** 
refer to the supremo Br^hm^, or to the created Brahma. Badari 
(Sutra 7) holds that the latter is meant, whilst Jaimini (in Sutra 12) 
maintains that the fo^per is intended. The conclusion to which the 
commentator comes at the close of his remarks on Sutra 1 4 is that the 
view taken by Badari is right, whilst Jaimini’s opinion is merely ad- 
vanced to display his own ability {tasmdt “ karyyam Badarir^^ ity esha 
eva pakaha?^ athitah j ^^param Jaiminir^' iti cha pakahdntara-pratipd* 
dana-mattra-pradarianam prajnd-vikdsandya iti draahtavyam), 

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine 
of Badar?that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind {manaa) alone, whilst in the 
following Sutra (11) it is declared to be Jaimini*s opinion that he re^ 
tains his body and senses also. In the r2th Sutra it is laid down as 
the decision of Badarayana that either of the two supposed states may 
be assumed at will by the liberated spirit, 

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2, 
28, and 31 ; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrations of the claims which the 
founders of the othet philosophical schools put forward on behalf of 
their own principles as being in conformity with the Vedas. I begin 
with a passage on this subject from S'ankara’s note introductory to 
Brahma Sutras i. 1, 5 fP. : 

Brahma eha aarvajnam aarvasaktijagad-ufpatti-athiti-nd§a-kdranam ity 
uktam I Sdnkhyddayaa tu pariniahthitam vastu pramdndntara-gamyam eva 
iti manyamdndh pradhanadini kdrandntardni anumimdnda iaUparatayd 
eva veddnta-vdkydni yojayanti j aarveahv eva tu veddnta-vdkyeahu sfiahti'» 
viahayeahu anumdnena eva kdryye^a kdranam lilakakayiahiiam | Brnh 
dhdna^puruaha-aamyogdh nitydnumeydl^ iti Sdnkkydh manyafde *| JTdftcl- 
dda tv etehhyah eva vdkyehhyah Ikvaram nimitta-kdranam anumimate 
anufki eha aamavdyi-kdranam \ evam anye *pi tdrkikdh vdkydhhdaa-yukty- 
dhhdsdvaahfambhdh purva^pakaha-vadinah iha uttiahthante | tattra pada- 
vdkya^amd^a-jnena dohdryyena veddfUa-vdkydndm Brahmdvngati-para^ 
iva^^adariandya v^kydbhdaa-yukty-dbkdaa^pratipattayah pdrvapakahl* 
kfiiya nirdhriyante | tattra Bdnhhydl^ pradhdnam triguQam aehetanaih 
jagaia^ k&rafyam ^ dho/dyantdndh dhw teddnta^vdkydni aarvajner 

^ * ' 10 
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sarmiaUer Brahmano jagat-haranatvam pratipadayanti ity avochas 
tdni pradhdna-hdrana-pahshe ^pi yqjayitum kakyante ] sarvakaktitvam 
tdvat pradhdnasydpi sva-vikdra-vishaycm upapadyate | evafh Barvajna- 
tvam upapadyate [ katham | yat tvam jndnam manyase ea sattva-dharmah 
**^attvdt sanjdyate Jndnam^* Hi smriteh | tern cha sattva-dharmena 
jndnena kdryya-’karanavantah purmhdh Barvajndk yoginah praBtddhdh | 
sattvasya hi niratiiayotkar&he sari)ajnati)am prasiddham | na cha kemlasya 
akdryya-k&rgnaaya purushasya upalahdhi-mditrasya aarva-jnaivam kin- 
chij-jnatvam vd kalpayiiuih kakyam | trigunatvdt tu pradhdnasya sarva- 
jndna-kdrana-hhutafh sattvam pradhdndvasthdydm api vidyate iti pradhd- 
naaya achetanaaya eva aatah sarvajnatvam upacha/ryyate veddnta-vdkyeahu | 
avakyam cha tvayd ^pi sarvajnam Brahma ahhyupagachhatd sarva-jndna- 
kaktimattvena eva aarvajnatvam dbhyupagantatyam | na hi sarva-viahayafh 
jndnam kurvad eva Brahma varttate j tathd hi jndnasy a nityatve jndna- 
kriydm prati svdtantryam hiyeta | atha ariityam tad iti jndna-kriydydh 
uparame uparameta api Brahma | tadd sarva-jndna-kaktimattvena eva 
sarvajnatvam dpatati | api cha prdg utpatteh sarva-kdraka-kdnyam Brah- 
ma ishyate tvayd \ na cha jndna-sddhandndm ka/rlrcndriyadindm ahhdve 
jndnotpattih kasyachid upapannd [ api cha pradhanasya anekdtmakasya 
parindma-samhhavdt kdranatvopapattir mrid-ddi-vat j na asamhatasya 
ekdtmakasya Brahmanah | ity evam prdpte idam sutram dralhyate | 5. “/>&- 
shaterna | akahdam'^ | na Sdnkhya-parikalpitam achetanam pradhdnaihja- 
gata^ kdranam kakyam veddnteshv dkrayitum | akahdam hi tat | katham 
akahdam | ikshiteh^' | ikshitritva-kravandt kdranasya | katham j evafh hi 
krdyate ^^Sad eva saumya idam agre dsid ekam eva advitlyam ” ity upakra- 
mya^* tad aikshata ^ hahu sydm prajdyeya^ iti tat tejo ^srijata^^ iti | tatt^^a 
idafh-kahda-vdchyam ndma-rdpa-vydkritam jagat prdg utpatteh sad-dt- 
mand ^vadhdryya tasya eva prakritasya sach-chhahda-vdchyasya ikshana- 
pUrvakam t^'ah-prahhrite^ srashtfitvafh darkayati | tathd cha anyatra 
dtmd vai idam ekah eva agre dsit | na anyat kinchana mishat | sa aik- 
shata 'lokdn nu srijai * iti sa imdn lokdn aarijata ” iti ikshd-pdrvikdm eva 
sfishfim dehashfe | . . . . ity-evam-ddJny api sarvajnekvara-kdrana-pardni 
vdkydny uddharttavydni ] yat tu uktam “ sattva-dharmena jndnena sar- 
vajnam prddhdnam lhavishydti ” iti tad na upapadyate | na hi pradhd- 
guna-sdmydt sattva-dha/rmo jndnoM samlhavati | nanu 
^ ^l^ajndna-kahtimaitven^ sarvajnam WmishyatV* iti tad api na 
i^apadyde | yadi guna-sdmye sMi saitvorvyapdkraydfh jndna-iaktim 
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akritya aa/rvajnam pradMnam uchyeta hamafh rtyoB-tamo-vyapakrayrlm 
apt jndna-pratihandhaka-iaktim akritya kincUij-jnatvam uchyeta | api cha 
na mdhshika sattva-vrittir jdndti m dbhidhiyate | na cha aohetanmya 
pradhanasya sdkshitvam asti | tasmad anupannam pradhanmya ewnajna- 
team I yogindm iu chetanatvdt sa/rvotharahornimittam sarvajnatvam upa- 
pannam ity anuddharanam | atha punah sdkahi^nimittam ikshitritvam 
pradhanasya halpyeta yathd agni-nimittam ayah-pinddder dagdhritvam 
tathd sati yan-nimittam ihshitritvam pradhdnasya tadeva sarvajnam mukh- 
yam Brahma jagatah kdranam Hi yuktam 1 yat punar uktam Brahmano 
^pi na muhhyatn sarvajnatvam upapadyate nitya-jndna-kriyatve jndna- 
kriydm prati svdtantryasamhliavdd ity attra uchyate | idam tdvad hha/odn 
prashtavyah. “ katham nitya-jndna-kriyatve sarvajnatva-hdnir iti | yasya 
hi sarva-vishaydvahhdsana-kshamam jndnam nityam asti so ^sarvagnah Hi 
vipratishiddham | anityatve hi jndnasya kaddehij jdndti kadachid na Jdndti 
ity asarvajnatvam api sydt(k\ na asau jndna-nityatve dosho ^sti | jndna- 
nityatve jndna-vishayah svdtantrya-vyapadeko na upapadyate Hi chet | 
na I pratataushna-prakdse *pi savitari dahati prakdsayati iti svdtantrya- 
ryapadeka-darkandt | nanu savHur dahya-prakakya-samyoge sati dahati 
prakdkayaii iti vyapadekah sydt | na tu Brahmanahprdg utpatter jndna- 
karma-samyogo ^sti Hi vishamo dfishtdntah | na | asaty api karmani savitd 
prakdkate iti karttfitva-vyapadeka-darkanat | evam asaty api judna-kar- 
mani Brahmanas ** tad aikshata^^ iti ka/rttritva-vyapadekopapatter na vai- 
shamyam \ karmdpekshdydm tu Brahmani ikshitritva-krutayah sutwrdm 
upapanndh | kirn punas tat karma yat prdg utpatter Jkvar a jndnasya 
mshaylhhavati iti 1 tattvdnyatvdhhydm anirvachanlye ndma-rupe avyd- 
kfite vydchiklrshite iti hrumah ] yat-prasdddd hi yogindm apy atUdnd- 
gata-vishayam pratyaksham jndnam ichhanti yoga-kdstra-vidah kimu vak~ 
tmyafh tasya nitya-kuddhasya ikvarasya srishti-sthiti-samhriti-vishayafh 
nity a jndnam hhaeati Hi \ yad apy uktam prdg utpatter Brahmanah kaH- 
rddusambandham antarena Ikshitritvam anupapannam iti najach chodyam 
avata/rati swoitri-prakdka-rad Brahmano jndna-svarupa-nityatvena jndna- 
sddhandpekshdnupapattelj. | . . . . yad apy uktam pradhdnasya amkdi- 
makatvdd mrid-ddi-vat kdranatvopapattir na asamhatasya Brahmanah ’’ 
Hi tat pradhdnasya akahdatvena eva pratyuktam | yathd tu^tarkendpi Brah- 
manah eva Jedranatvafh nirvodhum kakyate na pradhdnadindln tathd pro- 
panehayishyate ^^na mlakshanadvdd asya^^ ity-evam-ddmd (Brahma. Su- 
tras ii. 1> 4) I 
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Aitra dha fad ukiaih “ na achetamm pradhdmm jagat-Mramm ihihi* 
ifitm-irw^andd iti tad anyathd *pf upapadyate | achetane *pi ehetana^ 
^ad upaclUira-da/riandt | pratydBanm~pd.tanatdm hulasya dlakshya kulam 
pipatiikati ity aeketme *pi kale chatana-md upachdro dfishtas tcsd-vad acha- 
tom *pi pradhane pratydsanna-aarge eketana-vad upachdro hhavishyaii 
^^tad aihahata*^ iti | yathd loka kaichich chetanah andtvd hhukt^ cha 
apardhne grdmam rathena gamiahydmi'' iti ikahitvd anantaram tathaiva 
niyamma pravarttate taihd pradhdnam api mahad-ddy-akdrena niyamena 
prmarttata ( taamdch chetana-md upacharyyate | kaamdt punah karanad 
vihdya mukhyam Ihhitritvam aupacharikafh kalpyate \ tat tajah, aik- 
shata ” t&h dpak aikahanta*^ iti cha achetanayor apy ap-tejaaoi ohatana- 
pad upachdra^darkandt | taamdt sat-karttrikam api ikahanam aupachdri- 
ham iti gamyate upaohdraprdye vachandd ity team prdpte idam s^tram 
drabhyate | 6. ^^Gaunak chat | na | dtma-kahddV'* | yad uktom pradhdnam 
aehatanarh aach-ehhabda^edchyam tasminn aupachdrikl ikshitir ap-tejasor 
iva iti tad aaat | kaamdt | dtma-kahddt | aad ava aaumya idam agre 
and** ity upakramya tad aikahata tat tajo *arijata ** iti oha ttgo *h-annd~ 
n&Sa ariahtim uktvd tad ava prakritam aad ikahitri idni cha tajo-h-anndni 
daaatd’kahdena pardmrikya aha ad iyam davatd aikahata hanta ahdfn 
imda tiaro devatuh anena jlvana dtmand *nupravikya ndmchrdpa vydkara* 
p&fi** iti I tattra yadi pradhdnam achatanam guna-vfittyd ikahiifi kal- 
pyata tad ava prakritatvdt ad iyam davatd pardmfikyeta | na iadd devoid 
fipom dtma^kahdana abkidadkydt | jlm hi ndma chetanah kanrudhyakshab 
prG^nd^ dhdrayitd praaiddhar nirvachanUch cha | aa katham achaianaaya 
praihdnaaya dtmd bhavat | dtmd hi ndma avarupam | na achaianaaya 
pradkdnaaya chatano fivah avdrdpam bhamtum arhati | attra tu cha- 
Umam Brahma mukhyam ikahitfi parigrihyate | taaya jlva~viahayab 
iUma^kabda^prayogah upapadyata | tathd *^aa yah eaho *nimd aiaddU 
myam idafh amrvoM tat aatyaik aa dtmd tat tvam aai Svatakato** ity 
adtta *^aa dtmd** ata prakfitafh aad’O/sgimdnam dtmdnam dtma-kabdana 
tf^aadUya ^^tat tvam aai 8'vataketa** iti chetmaayo S*vetakator dtmatvena 
t^yadiSati | ap^tajaaoa iu viahayatvdd achatanatvarh ndma^rdpa^vyd^ 
cha praycgyatvvna ava nirdekat | na cha dtma- kabda*vai 
hmahid arnthya^ kOraBam aati iU yukta^ kdla-md gaunatvam ikaki- 
J Mycr api aha rnd^aihiahthitotmpakaham ava ikahitfitvam | 
na ikahitfitvam ity uktam | atha mhyata | 

msMam^^pratd^dna bhavaty dtma-^bda^ | dtmana^ aorvdartha^kdritvdt\ 
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yMil T&jnak larvilrtha-Jcdrini Ihritye hhavaty dtma-iahdo^ mama dtmd 
BhadraBenah iti | pradhanam hi purushdtmano hhogdpavargau hurvad 
upakaroti rajnah iva hhrityah sandki-vigrahadishu mrttamdnah j athavd 
ekah eva ttma -iaMai chetandchetana-vishayo hhavishyati “ hhututmd. ” 
indriydtmd ” iti cha prayoga-darsanad yaikd ehah eva jyoUh-idbdah 
hratu-jvalana-vhhayah | tattra hutah etad atma-ialdadlkshiter agaunatvam 
iiy attra uttaram pathati | 7. Tan-nishthasya mokehopadeidt ” | na pra- 
dhdnam achetanam dtma-iahddlamhanam hhavitum arhati *^sa dtmd^* iti 
prakritam sad animdnam dddya tat tvam asi S'vetaketo ** iti chetanaaya 
8'vetaketor mokshayitavyasya tan-nishfhdm upadUya “ Achdryyavdn pu- 
rusho veda tasya tdvad eva chiram yavad na vimokshye atha sampatsye^^ 
iti mokshopadeiut | yadi hy achetanam pradhanam sach-chhalda-vdohya^ 
^*tad asi^' iti grahayed mmiukshum chetanam santam achetano^sV^ 
iti tadd viparita-vadi sdstram purushasya anarthdya ity apramdnafk 
sydt I na tu nirdosham kdStram apramdnam kalpayituih yuktam \ yad% 
cha ajnasya sato mumukshor achetanam andtmdnam dtmd ity upadiket 
pramdna-bhxitayh idstram sa sraddadhanataya ^ ndha-go4dngula’nydyena 
tad-dtma-drishtim na parityajet tad-vyatiriktarh tha dtmdnam na ptati- 
padyeta | tathd sati purushdrthdd vihanyeta anartham cha fiehhet ] tas^ 
mad yathd svargdd^arthino ^ gnihctrddi-sddhanam yathd-hhMam upadi- 
kati tathd mumukshor api sa atmd | tat tvam asi 8'vetaketo^^ iti 
yathd - hhutam eva dtmdnam upadikati iti yuktam | evam cha sati 
tapta ~ par aku - grahana -moksha-drishtdntena satydhhisandhasya moksho^ 
padekah upapadyate | . . . . tasmdd na sad-animany dtma • kahdasya 
gaunatvam | Ihritye tu svami-lhritya-hhedasya pratyakshatvad upa- 
panno gaunah dtma-kahdo ^^mama dtmd Bhadrasenay^ iti | api cha 
kvachid gaunah kahdo drishfaft iti na etdvatd kahda-pramdnake ^rthe 
gaunl kalpand nydyyd sarvattra andkvdsa-prasangdt | yai tu uktafk 
chetandchetanayok sddhdram^ dtma-sahda^ kratu-jvalanayor iva jyctil^ 
kdbdah iti | tad na | anekdrthatvasya mydyyatvdt | tasmdch cketana' 
vishayah eva mukhyah dtma-kahdak chetanatvopachdrdd hhutddishu pra- 
yujyate “ hhutdtmd “ indriydtmd iti cha | s&dhdramtve ^py dtrna- 
kahdasya na prakaranam upapadarh vd kinchid nikchdyakam antarena an- 
yatara-vfittitd nirdhdrayitu^ kakyate I na cha atra mlistanasya nikchd- 
yakafh Mnchit kdranam asti prakritaih tu sad ikshitfi sannihitak eha 
chetSiaf^ S’vetcdcetuk | na hi ehetanasya Svetaksicr achctanah dtnUl cam- 
The edition printed in Bengali characters Tuds purushasya dfmanah. 
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lhavati ity Moohdma | iamdch chetam-vishayah iha dima-iaMah Hi 
niichlyaie | 

And it has been declared that Brahma, omniscient and omnipotent, 
is the cause of the creation, continuance, and destruction of the world. 
But the Sankhyas and others, holding that an ultimate {parinuhthitaY^ 
substance is discoverable by other proofs, and inferring the existence of 
PradhSna or other causes, apply the l^xts of the IJpanishads as having 
reference to these. For (they assert that) all the texts of the IJpauishads 
which relate to the creation, design inferentially to indicate the cause by 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. From the very same texts 
the followers of Kanada (the Yai^eshikas) deduce that Isvara is the in- 
strumental cause and atoms the material cause (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then our teacher (dchdryya), who understood both 
words and sentences and eyidence, with the view of pointing out that 
the texts of the TJpanishads have for their object the revelation of 
Brahma, first puts forward and then refutes the fallacies founded bj 
those persons on texts or reasoning. The Sankhyas regarding Pradhana, 
consisting of the three qualities (^yunas, viz. sattva^ rqfas, and tamas^ or 
** Goodness,’^ “Passion,” and “Darkness”), and inanimate, as the cause 
of the world, tell us : (a) * Those texts in the Dpanishads which, as you 
say, declare that an omniscient and omnipotent Brahma is the cause of 
the world, can be applied to support the view that Pradhana is the 
cause. For omnipotence in regard to its own developments is properly 
predicable of Pradhana also; and omniscience too may be rightly 
ascribed to it. You will ask, how ? We answer (5), What you call know- 
ledge is a characteristic of ‘ Goodness * {sattva), according to the text of 
fixe Smyiti, ‘From Goodness springs knowledge.’ And ((j) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

Wfi Compare Sflnkhya Sutras, L 69 ; pdramparyye *py ekatra pariniBhfhaf etc., 
which Dr. RaUantyne renders, ** Even if there be a succession, there is a halt (pari^ 
at some one point,'' etc. 

^ phreae so translated is samavayi-kara^m. The word samwaya is rendered 
l)y 0r. .B(4taii%ne, in his translation of the BhSahdpaiichheda (published January, 
165ih( pv “intiinate relation*' (the same phrase as Dr. Boer had prerjpuBly 

emplb^ in l|S66) ; and in the translation of the Tarka^sangraha (published in 
September of the same year), pp, 2 and hy ^ oo-inheionce/* 
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with bodily organs, are reputed to be omniscient; following to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person {purmha) whose essence is mere perception, 
and who id devoid of corporeal organs, that either omniscience or partial 
knowledge can be predicated : but from Pradhana being composed of 
the three qualities, Goodness, which is the cause of omniscience, belongs 
to it too in the condition of Pradb|pa. And so in the texts of the Upa- 
nishads. omniscience is figuratively ascribed to it, although it is uncon- 
scious. And {d) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists in His possessing 
the power of omniscience. For He does not continually exercise know- 
ledge in regard to all objects. For {e) if His knowledge wore continual. 
His self-dependence (or voluntary action) in reference to the act of know- 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma must cease (to know). And so 
omniscience results from the possession of the power of omniscience. 
Further (/) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. Nor can knowledge be conceived to arise in 
dhyone who has no bodily organs or other instruments of knowledge. 
Moreover (y) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature, and the consequent 
possibility of its development, but not to Brahma whose essence i^simple 
and uniform,’ These arguments having been urged, the followingSutra 
is introduced : 5. ‘No; for in consequence of the word ‘beholding’ being 
employed, your view is contrary to the Veda,’ («) The unconscious Pra- 
dhana, imagined by the Saukhyas as the cause of the world, can find no 
support in the Upanishads. For it is unscriptural. How so ? From its 
beholding, i.e, because the act of ‘beholding’ (or ‘reflecting’) is in scrip- 
ture ascribed to the cause. How? Because the Veda contains a text which 
begins thus : ‘ This, o fair 5 'outh, was in the beginning* ‘ Existent, one 
without a second’ (Chh. XJp. vi. 2 , 1); and proceeds; ‘ It beheld, let 

The epithet karyya-Jsaramvantah is rendered dekendriya-yuJeta in the Bengali 
translation of S’ankara^s comment, which forms part of the edition of the S’firfraka- 
sutras, with comment and gloss, published at Calcutta in 1784 of the S*aka sera. This 
translation is useful for ascertaining the general sense, but it does not explain all the 
difilcult phrases which occur in the original. 

The meaning of this is that Pradhana, as cause, possesses in its nature a variety 
corresponding to that exhibited by the different kinds of objects which constitute the 
visible creation ; whilst Brahma is one and uniform. 
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•me multiply, and be propagated.' ‘It created light’ (3). By^these 
words the scripture, having first determined that the world, denoted by 
the word ‘ this ’ and now developed as N'amo and Form, subsisted be- 
fore the creation in the form of the ‘ Existent,’ then goes on to shew 
that this very subject of the text, denoted by the word ‘Existent,’ 
became, after ‘beholding,’ the creator of light and other objects. And 
accordingly another text (Ait. Up. L.1) declares in the following words 
that the creation was preceded by ^beholding : ’ ‘ This was in the be- 
ginning Soul, one only : there was nothing else which saw.'^® It be- 
held, Let me create worlds ; it created these worlds.’ ” After quoting 
two other texts Shnkara proceedf : “These and other passages may also 
be adduced which shew that an omniscient 1 4vara was the cause (of all 
things). And (5) the opinion which has been referred to, that Pra- 
dhfina will be omniscient in virtue of the knowledge which is an attri- 
bute of Goodness, is groundless. For since the three qualities are in a 
state of equilibrium as long as the state of Pradhana lasts, knowledge 
as an attribute of Goodness cannot then belong to it. And the assertion 
(d) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. If (6) in reliance on the power of 
knowledge residing in Goodness during the state of equilibrium, Jit be 
maintained that Pradhana is then omniscient, a merely partial know- 
ledge Jlay with equal reason be ascribed to it on the strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either be, or be called, knowledge, unless it be accom- 
panied by the power of observing (or witnessing). But Pradhana, being 
unconscious, possesses no such power. Consequently the onmiscience of 
Pradhana is untenable. And the omniscience of Yogins, (c) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures ; and therefore cannot be adduced as 
an illustrative argument in the case before us. If, again, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
burning possessed by iron balls, etc., which is derived from fire) 
then it be right to say that the source from which that power of 
reflection emned to Pradhdna, viz. the omniscient Brahma in the proper 
8 ^ 0 i and Mthing else, is the cause of the world. Once more, (e) it is 

, This is Che assi^ed in BbhtUngk and Both’a Lexicon to the word 
e<niunetitatoia render it moving 
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urged that omniscienoe cannot in the literal sense be properly attii- 
buted even to Brahma himself, because if the cognitive acts were con- 
tinual, His self-dependence (or spontaneity), in regard to the act of 
cognition, would be no longer conceivable : we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. Becaus^ it is a contradiction to say 
that he who possesses a perp6tu|^ knowledge which can throw light 
upon all subjects can be otherwise than omniscient. For although on 
the hypothesis that knowledge is not continual, a negation of omni- 
science would result, as in that case the person in question would some- 
times know and sometimes not know, — the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
that on that supposition, self-dependence (or spontaneity), in regard to 
knowledge can no longer be attributed, we deny this, because we ob- 
serve that spontaneity, in regard to burning and illuminating, is attri- 
buted to the sun, although he continually bums and shines. If you 
again object that this illustration does not hold good, because the 
power in question is ascribed to the sun only when his rays are in 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge; — 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in the same way agency in regard to ‘beholding,^ is justly 
ascribed to Brahma, even when there is no object of knowlege. But 
the texts which record the fact of ‘ beholding ^ will be applicable to 
Brahma with still greater propriety if that ‘ beholding * have had refer- 
ence to a positive object. What then is the object which is contem- 
plated by Brahma before the creation ? We reply, the undeveloped 
Name and Form which were not describable either in their essence or 
differences, and which He wished to develope. For what need we say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to I^vara, the perpetually 
pure, from whose grace it is that the intuitive knowledge of things past 
and future, which men learned in the Yoga doctrine attribute to Yogins, 
is derived ? And as regards the farther objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not be 
conceived to * behold,’ — that argument cannot be sustained, as from 
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Brahma’s existence in the form of knowledge being, like the sun’s lustre, 
perpetual, he cannot be supposed dependent upon any (bodily organs 
as) instruments of knowledge.” . Then as regards the assertion 

(y) that Pradhana, from its multiformity of character can (like earthy 
etc.,) be readily conceived as the cause (of the manifold products which 
we see around us), whilst such causality cannot be ascribed to the 
simple and uniform Brahma, — ^that has been answered by the remark 
that the existence of Pradhana is not established by scripture. And 
that the causality of Brahma, but not that of Pradhana, etc., can be 
established by reasoning will hereafter be shewn in the Sutras, ‘ Brah- 
ma, you say, cannot be the material cause of this world, because it 
differs from him in its nature,’ etc. (Brahma Sutras, ii. 1, 4 ff.). Here 
the Sankhyas remark ; * As regards your objection that the unconscious 
Pradhana cannot be the cause of the world, because the Veda describes 
that cause as ‘beholding,’ wo observe (/i) that that text, if otherwise 
explained, will be consistent with our view. For we find that even 
unconscious objects are figuratively spoken of as conscious. Thus we 
notice that any one who perceives that the bank of a river is on the 
point of falling, speaks in a figurative way of that unconscious bank as 
intending to falL*^ In the same way when Pradhana is on the pofait of 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it ‘ beheld.’ Just as any conscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Pradh&na (becoming developed) in the form of Mahat (intellect), etc., 
acts according to a law, and therefore is figuratively spoken of as con- 
scious. If you ask us, why we abandon the proper sense of ‘ beholding,’ 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to Water and to Light, though unconscious ob- 
jects, in the Vedio texts, ‘The Light beheld,’ ‘ the Waters beheld ’ (Chh. 
tip* vi. 2, 3f>)* Hence from the fact that the expression is for the most 

literally, “The bank wishes to fall ;** but, as is well known, 
a verb, ^ verbal noun, or adjective, in the desiderative form, often indicates nothing 
mere than t^t something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equivocal form of speech. 

Bhikshu's remarks on the Sdnkhya Sntra, i. 96, where the same 
IHnetration is given* 
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part figuratively employed, we conclude that the act of beholding,’ per- 
formed by the ^Existent’ also was a figurative one.” These objections 
having been brought forward, the following Sutra is introduced : 6. “If 
you say that the act of ‘beholding’ is figuratively ascribed to Pradhana, 
it is not so, because the wor^Soul also is applied to the cause.” (A) “ The 
assertion that the unconscious Pradhana is designated by the word ‘ Ex- 
istent,’ and that ‘beholding’ is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which begins with the words, * This, o fair youth, was in the be- 
ginning Existent,’ and goes on ‘It beheld, it created light,’ after relating 
the creation of Light, Water, and Pood, refers to that ‘ Existent,’ the 
‘beholder,’ which is the subject of the text, and to Light, Water, and 
Pood, under the appellation of deities, thus : ‘ This deity beheld (or re- 
solved), come let me enter into these three deities with this living Soul, 
and make manifest Name and Perm ’ (vi. 3, 2). Here if the unconscious 
Pradhana were regarded as being, through the function of the quality (of 
Goodness), the ‘beholder,’ it would from the context be referred to in 
the phrase ‘ that deity and then the deity in question could not denote 
a ‘ living being ’ by the term ‘ Soul.’ Por the principle of life is both 
according to common usage, and interpretation, the conscious ruler of the 
body, and the sustainer of the vital breaths. How could such a prin- 
ciple of life be the Soul of the unconscious Pradhana ? Por Soul means 
the essential nature, and a conscious principle of life cannot be the es- 
sence of the unconscious Pradhana. But in reality the conscious Brah- 
ma is understood in this text as the ‘beholder’ in the proper sense of the 
term ; and the word Soul, as relating to the principle of life; is rightly 
applied to Him. And thus in the sentence ‘ This entire universe is iden- 
tical with this subtile particle ; it is true ; it is Soul : Thou art it, o S^ve- 
taketu,’ (Chh. Up. vi. 8, 6 f.) the author by employing the words ‘it is 
Soul ’ designates the subtile particle, the Existent, which is the subject 
of the text, as Soul, by the term Soul, and so in the words ‘ thou art it, 
0 S'vetaketu,’ describes the conscious SVetaketu as being Soul. But 
Water and Eire are unconscious things, because they are objects of 
sense, and because it is pointed out that they were employed in the 
manifestation of Name and Perm ; and so there is no reason, as in the 

Vuhayatmt » drig^viihayatvat^ “ ftom. their being objeciB of the sense of 
sight.”— Ooyinda Ananda. 
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case of Soul, to describe them as * beholders ’ in the propfer sense : that 
term must be applied to them by a figure, as in the case of the ‘ river 
bank/ And their act of < beholding’ was dependent on their being 
governed by the * Existent/ But, as we have said, the act of * behold- 
ing ? is not figurative in the case of the ‘^xistent,* because the word 
Soul is applied to it. But it is now urged («), that the term Soul does 
apply toPradhana, though unconscious, because it fulfils all the objects 
of soul; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ' Bhadrasena is my soul/ For Pradhana 
renders aid to a man’s soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king’s servant assists him by acting in peace 
and war, etc. Or {j ) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases 'soul of 
the elemomts,’ 'soul of the bodily organs; ’ just as the same yjovdi jyotis 
means both sacrifice and light. Why then, the Sankhyas conclude, 
should you infer from the word 'Soul' that the term ‘ beholding’ can- 
not be figuratively used ? 

" This is answered in the 7th Sutra (‘Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation/ Unconscious Pradhana must not be under- 
stood to derive any support from the word ' Soul ; * for after referring 
in the words ‘it is Soul ’ to the ‘ Existent,’ the ‘ very subtile thing,’ 
which is the subject of the passage, and indicating in the words ‘thou 
art it, 0 S'vetaketu,’ that the conscious S'vetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de- 
clares his emancipation in the words ‘ the man who has an instructor 
knows, “ this will only last until I am liberated ; I shall then be per- 
fected.” ’ (Ohh. Up. vi. 14, 6) For if the unconscious Pradhana were 
denoted by the term ‘Existent,’ the words ‘thou art it,’ would cause 
the conscious person, who was seeking after emancipation, to under- 
stand (of himself) ‘Thou art unconscious ; ’ and in that case the S'astra 
which declared what was contradictory would be unauthoritative, be- 
oauiie injurious to the person in qpiestiou. But we cannot conceive a 
fiuilitais 'B^fistra to be unauthoritative. And if a S'astra esteemed au- 
thorit^t^ Should inform an ignorant seeker after emancipation, that a 
* thing was net soul was .soul, he (the ignorant seeker) would in 
coiwquehce of his &ith, persist in regarding it as soul, as in the case of 
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the blind man ahd the bulPs tail,*" and would fail of attaining to soul 
which was quite different from it ; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore proper to con- 
clude that just as the Vedic precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, ‘ this is soul, thou art 
that, 0 S'vetaketu,* declares to him soul in conformity with the reality. 
And so, — as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta- 
tion of innocence) is delivered (Chh. TJp. vi. 16, 2),-— the promise of final 
emancipation will hold good in the case of the man* whose thoughts are 
fixed on the true Brahma. . . . Consequently the application of the word 
‘ soul ’ to the ‘ existent subtile thing ’ is not figurative. Whereas (e ) 
the use of the same word when applied to a servant (as when#t is said 
‘Bhadrasena is my soul *), is shown to be figurative by the manifest 
distinctness of a servant firom his master. And the fact that a word is 
sometimes observed to be employed figuratively does not justify the 
supposition that it is so used in cases where the (proper) sense is estab- 
lished by the words ; because that would give rise to doubt in every 
instance. Again, (j) it is incorrect to say that the word soul is common to 
things conscious and unconscious, (as the term means both sacri- 
fice and fiame), because the assertion that it has a variety of significa- 

*** The story or fable hero alluded to is told at length by Ananda Giri, and more 
briefly by Govinda Ananda as follows: Kaachit hila dush^atma mahdranya-marge 
patitam mdham ava^bandhu-nagaram jigamiahum hahhdahe him attra dyuahimtd 
duf^hitena athlynte iti | aa cha andhah aukha^vanim dkan^ya tam aptam maU>a 
uvacha ** aho mad-bhagadheyam yad attra bhavan mdm dinam avahhlah^a-nagara- 
prdpiy-aaamartham bKaahate *' iti | aa cha vipralipaur duakfa-go-yuvanam dniya ta» 
dtya^ldnguiam andham grdhayamdaa upadideaa cha anam mdham **caha go-yuad 
tvdm nagof'am neahyati ma tyq/a Idngulam** iti sa cha andhal^ irdddhdjiutayd tad 
aiyajan avdbhiahtam aprdpya anjartha-parampardm praptaa tena nydyena ity arthalj, | 
“ A certain malicious person said to a blind man who was lying on the road through 
a forest, and wishing to proceed to the city of his friends, ‘ Why, distressed old roan, 
do you stay here ? * The blind man hearing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied: M) how great is ray good fortune that you 
have accosted me who am lielpless, and unable to go to the city which I desire to 
reaoht* The other, wishing to deceive him, brought a vicious young bull, and made 
the blind man lay bold of his tail, and told him that the young bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, the 
blind kept his hold, hut did not attain the offset of his desire, and encountered a 
series of mishaps ; — such is the illustration." 
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tions is unreasonable. Hence the word soul, which properly refers to con- 
scious things, is applied to the elements, etc., by a figurative ascription to 
them of consciousness,^ as when we say, ‘ the soul of the elements,’ or 

* the soul of tho bodily organs.’ And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the context or 
some auxiliary word determined the point. But in the case before us 
there is nothing to determine that it denotes anything unconscious ; on 
the contrary, the subject of the sentence is the ‘ Existent, the beholder,’ 
and in immediate connection with it is the conscious S'vetaketu ; for as 
we have already said an unconscious thing cannot bo conceived as the 
soul of the conscious S'vetaketu. Thus it is settled that the word 

* soul’ refers to a conscious being,” etc. 

In th^fourth section ( of the Ist Book, the author of the Sutras 
returns to his controversy with the Sankhyas, and S'ankara, after aUud- ^ 
ing to the aphorisms in which they had previously been combated, pro- 
ceeds as follows (p. 334) : 

Idafh U idanlm mamhtam diankyate | yad uktam pradhdnasya aiah-- 
datvam tad asiddham kdmch.it idkhdsu pradhdna-samarpandhhdBdnum 
iabddnam kruyamdnatvdt | atah pradhanasya kdranatvam veda-prasid^ 
dham eva mahadhhih paramarshihhih Kapilddxhhih parigrihitam iti pra- 
sajyate | tad ydvat teshdm iahddndm anya-pa/ratvam na pratipddyate 
tdmt sarvajnam Brahma jagaiali kdranam iti pratipaditam apy dkuli- 
hhavet I atas teshdm anya-paratvam dariayitum pa/rah sandarhhah pra- 
varttaU | ^^dmmdnikam api^' (Br. Sutra i. 4, 1) anumdna-nirupitam 
apipradhdnam ekeshdm ” idkhindm iahdavad upalahhyate | Kdthake hi 
pathyate *'^mahatah param avyaktam avyaktdt pwmha^ parah ” iti | 
taWa ye eva yan-ndmdno yat-kramakdi cha mahad-avyakta-puruehah 
Bmfiti-pmsiidhdB te eva iha pratyahhijndyante | tattra “ a/oyakiam ” iti 
Bmpiti-praeiddheh ialdadi^Mnatvach cha na vyaktam avyaktam iti vyut* 
patti-samhhavdt Bmriti-praaiddham pradhdnam ahhidhiyate | atas toBya 
iahdmatMd aialdatvam anupapannam | tad eva cha jagatah kdranam 
h^uH-smjriti-praBiddhihhya^ iti cket | na etad evam | na hy etat Kdthaka- 
vdkya^ mfiti-praBiddhayor mahad^vyaktayor OBtitva-param | na hy attra 
yddpUa^ mfUi^praBiddhafn evatantram kO/ranath trigunam pradhdna'S^ 

The given in the Bibl. Indies has upaparmami but I follow the old edition 
duunnters in reading mupapmnamf '^ioh sems required by the sense. 
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iadriiam pratyahhijndyate | idbda-mdttram hy attra a/vyaktam iti pra- 
iyabhijndyate | sa cJia §aldo na 'oyahiam avyaktam iti yaugikatvdd an- 
yasminn api sukshme durlakshye elm prayujyate na cha ayam has- 
minichid rudhah | yd tu pradhdna - vadindm rudhih sd teshdm eva 
pdribhdshikl sati na veddrtha-nirupane kdrana-hhdvam pratipadyate | 
na cha krama-mdttra-sdmarthydt samdndrtha-pratipattir hhavaty asati 
tad - rupa • pratyahhijndne | na hy aha-sthdne gdm paiyann aho ^ yam 
ity amudho ^dhyavasyati ] prakarana-nirupandydm cha attra na para- 
parikalpitam pradhdnam pratiyate sartra - rupaka - vinyada - grihlteh | 
iarlram hy attra ratha-rupaka-vinyastam a/cyakta-ialdena parigirihyate | 
kutah I prakarandt pariseshdeh cha | tathd hy anantardtUo granthah 
dtma-iarirddindm rathi-rathddi-rupaka-klriptim darkayati | (Katba 
TJpanishad, i, 3, 3 f.) dtmdnaim rathinam viddhi iarlratfr ratham eva 
cha I huddhim cha sdrathim viddhi manah pragraham eva cha 4 4. Indri- 
ydni haydn dhur vishaydms teshu gochardn | atmendriya-mano-yuktam 
hhoktety dhur maniehinah ’’ | taii chaindriyadihhir asafhyataih eamsdram 
adhigachchhati | samyatais tv adhvanah pdram tad VishnoJf, paremam 
padam dpnoti iti darkayitvd kirn tad adhvanah pdram Vishnoh paramam 
padam ity mya dkdnkshdydm tehhyah eva prakritehhyah ind/riyadibhyah 
pa/ratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padam 
darkayati | Katha Up. i. 3, 10 f.) indr iyebhy ah pa/rdh hy arthdh arthe- 
bhyak cha param manah f manasas tu para buddhir buddher dtmd mahdn 
parah | 11. Mahatah param avyaktam avyaktdt purushah pa/rah | pwru- 
shdd na param kinchit sd kdshthd ed para gatir^^ iti | . . . . ^'Buddher 
dtmd mahdn parah*^ yah sa dtmdnafh rathinafh viddhi*' iti rathitvena 
upakshiptah | kutah | dtma-iabdad hhoktus cha bhogopakarandt paratvopa- 
patteh I mahattvam cha asya svamitvad upapannam \ yd pratha- 

majasya Hiranyagarbhasya buddhih sd sarvdsdm buddhlnam paramd pra- 
tishfhd sd iha mahdn dtmd " ity uchyate | sd cha purvattra buddhi- 
grahanena eva grihltd sati hirug iha upadiiyate tasydh apy asmadiyd- 
bhyo buddhibhyah paratvoupapatteh \ ,,,, tad eva^^ Sariram eva ekam 
pariiishyate | teshu itardni indriyadim prakritduy eva parama-pada- 
dida/rkayishayd samanukrdman parUishyamdnena iha anena avyakta-iab- 
dena pariiishyamdnam prakfitam iarlrafh dwriayati iti gamyate | . 

tad evam parvdpardlochmdydm ndHy attra para-parikalpitasya pradhd- 
nasya avakdia^ j 2. **8uksham tu tad-a^hatvdV' | uktam etat prakara^a- 
14S xhe earlier edition above referred to omits Ushu^, 
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parikshalhyum iarlram avyaUa-hhda^ m pradhdmm iti | idam 
idanira d^ankyate hatham avyakta - ialdarkaivam sarirmya ydvatd sthu- 
htvdt epmhtataram idam iariram vyakta-iatdarham aspashfa-vachanas 
tv avyakta - Mdah iti | atah uttaram uchyate | suhsham tv iha kdror- 
ndtmand iarlram vivahhyate suhhmasya avyakta -iahddrhatvut \ yad/y- 
api sthulam idam iarlram na svayam avyakta-iahdam arhati tathdpi 
tasya tv drambhakam hhuta - sUhsham wvyakta • iahdam arhati | . . . . 
attra aha yadi jagad idam anabkivyakta - 7iuma • rupam vljdtmakam 
prdg > avastham avyakta - iahddrham abhyupagamyeta tad - dtmand cha 
imlrasydpy avyakta-iabddrhatvam pratijnayeta sa eva tarhi pradhana- 
kdrana - vddah evam %aty dpadyeta asya eva jagatah prdg - a/vaethdydh 
pradhdnatvena obhyupagarAd iti | attra uchyate | yadi vmjam evatantrdfh 
kdnchit prdg-avaethdm jagatah kdranatvena abhyupagachehema pramnja- 
yema tadd pradhana-harana-vadam | Parmeivarddhlnd tv iyam asmd* 
hhil^ prdg-avaathd jagato ^bhyupagamyate na svatantrd \ sd cha avaiyam 
ahhyupagantavyd | arthavatl hi ed | na hi tayd vind ParameivaroHya 
sraakfritvarh siddhyati iakti-rakitasya tasya pravritty-anupapatteh muh-^ 
tdndm cha punar-utpattir vidyayd tasya h vlja-iakter ddhdt | avidyatmikd 
hi sd vljaAakiir avyakta * sabda^nirdesyd farameivardirayd mdydmayl 
mahdsushuptir yasyOm svarupa • pratibodha - rahitdh ierate samsa^ino 
jlvdh 1 avyaktam kvachid ukdia-iabda-nirdishtam 1 ^^etasnUn 

nu khah akshare Odrgi dkdiah otai cha protai cha iti iruteh | kvachid 
ahhara*iahdodiiam dkshardt par atah par ah^' iti iruteh | kvachid mdyd 
iti suchitam may din tuprakfitim vidydd mdyinam tu maheivaram^^ iti 
mantra^arndt | avyaktd hi sd mdyd tattvdnyatva-nirdpanasya aiakyat^ 
vdt I tad idam “ mahatah par am wvyaktam ” ity uktam avyakta-prahka- 
vatvdd mahato yadd Mairanyagarbhl buddhir mahdn | yadd tu jlvc ma^ 
hd^s tadd ^py (wyaktddklnatvdj jlva-bhuvasya mahatah param avyaktam 
ity uktam | avidyd hy avyaktam avidydvattve cha jlvasya sarvah saih- 
vyavakdra]^ santato varttate | tack cha avyakta-gatam mafmtah paratvam 
ahked&pachdrdt tad-vikdre iarlre parikalpyate | 

** But now this doubt atili r^uins. The assertion that the existence 

' » • • 
of, JPrs^h,^a is not supported by the Vedu is, say the Sankhyas, desti- 
tute of as certain Yedic S'Akhas contain^ passages which have the 
appei^anK:^ of ^rming Pradhana, * Consequently ihe causnlity of Pra- 

and other great rishis on tht) ground 
and this is an objection to the state- 
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ment which you make to the contrary. Until, therefore, it be estab- 
lished that these passages^have a different object, the doctrine that an 
omniscient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled ; and consequently you bring forward a 
great array of arguments to shew that these texts apply to something 
else. In the words ‘ it may be deduced also,' i,e. it is determined by 
inference,— it is shewn that in the opinion of certain schools the doc- 
trine of Pradhana is scriptural, for in the Katha TJpanishad (i. 3, 1 1 ) we 
read the words ‘Above the Great one is Avyakta(the TJnmanifested one), 
and above the TJnmanifested one is Purusha (Soul).' Here we recognize 
‘ the Great one,' * the TJnmanifested one,' and Purusha, with the same 
nanies and in the same order in which they are known to occur in 
the Smriti (i.^. the system of Kapila). Here that which is called Pra- 
dhana in the Smriti is denoted by the word ‘ the TJnmanifested one,' as 
we learn both from its being so called in the Smriti, and from the epi- 
thet ‘ unmanifested ' (which is derived from“ the words ‘ not ' and ‘ ma- 
nifested') being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense ; wherefore, from its hav- 
ing this Vedic authority to support it, its (t.^. Pradhana' s) unscriptural 
character is refuted; and it is proved both by the Veda, the Smyiti, 
and common notoriety to be the cause of the world. If the Sankhyas 
argue thus, we reply that the case is not so ; for this text of the Xatha 
TJpanishad does not refer to the existence of the ‘ Great one ' and the 
‘TJnmanifested one,' which are deiined in the Smriti (of Kapila) ; for here 
we do not recognize such a self-dependent cause, viz. Pradhana, composed 
of the three qualities, as is declared in that Smfiti, but the mere epithet 
‘unmanifested.' And this word ‘unmanifested,' owing to its sense as 
a derivative from the words ‘ not ' and ‘ manifested,' is also applied to 
anything else which is subtile or indistinguishable, and has not pro- 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which the assertors of Pradhana make of it, 
that is a technical application peculiar ^ themselves, and does not 
afford any means for determining the sense of the Vedas. Kor does the 
mere identity of the ord^ (of the three words) furnish any proof o£,^ 
identity of meaning unless we can recognise the essential character 
of the things to be the same. For no man but a fool, if he saw 
a cow in the place where ho expected to see a horse> would falsely 

U 
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ascribe to it tbe character of a horse. And if we determine the sense 
of the context, it will be found that the Jradhana imagined by our 
opponents finds no place here, since it is the * body * which is indi- 
cated in the preceding simile. For here the body as represented under 
the figure of a chariot, etc., is to be understood by the word ‘ the 
Unmanifested.* Why? From the context and the remainder of the 
sentence. For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows : * Know that the soul is the rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. The senses are called 
the horses, and the objects of sense the roads on which they go. The 
soul accompanied by the senses and the mind is the enjoyer; so say 
the wise.* After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, but if they 
are kept under controul, it attains to the highest state of Vishnu, 
which is the end of its road ; the author (in answer to the question 
‘ What is that highest state of Vishnu which is .the end of the road?*) 
shews in the following verses that it is the supreme Spirit who 
transcends the senses, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Vishnu : 
'The objects of sense are higher than the senses; the mind is 
higher than the objects of sense; the intellect is higher than the 
mind ; the Great soul is higher than the intellect ; the Unmanifested 
one is higher than the Great soul; the spirit (Purusha) is greater 
than the Unmanifested; there is nothing higher than Spirit, that 
is the end, that is the highest goal.* ** After observing that the 
various terms in those lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
S'ankara assigns the reason of the superiority attributed to each suc- 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and soul : The Great soul is higher than the in- 

tellect,* that soul, namely, which is figuratively described as a rider, in 
the words 'Know the soul to be the rider.’ But why is the Soul 

w The words of the original, both as given heie and in the text of the Katha 
trpanishid are atme)\driya-mano<-yuktam bhokta^ which are not very clear. ' The 
understand atman at the beginning of tlie compound as denoting body, 
lemd as the subject. See Br., Roer's translation of the Upanishads 

p. 107). 
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superior to tHe intellect? Both from the use of the word Soul aud 
because it aids the enjoya^nt of the enjoyer, it is shewn to be superior. 
Its character as the GrealRul is proved by its being the master. . . The 
intellect of Hiranyagarbha, the first-born, is the highest basis of all 
intellect ; and it is that which is here called the ' Great soul.’ It had 
been previously comprehended under the word ' intellect,’ but is here 

separately specified, because it also is superior to our intellects 

Thus the body alone remains of the objects referred to in the passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the ‘Unapparent,’ the one remaining subject of the text, viz. the 
body — such is our conclusion. . . . Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the Pradhana imagined by our opponents.” Going on to in- 
terpret the next aphorism (i. 4, 2) ‘ But the subtile body may also be 
properly called ^ unmanifested, ’ S'ankara begins : 

We have declared that, looking to the context and the only word 
which remained to be explained, the body, and not Pradhana, is denoted 
by the word the 'XJnapparent.’ But here a doubt arises : * How can 
the body be properly designated by the word ^ unapparent,’ inasmuch 
as from its grossness it is very distinctly perceptible, and therefore 
should rather be denoted by the word ‘apparent,’ while the word ‘un- 
apparent’ signifies something that is not perceptible.^ We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subtile is properly designated by the term ‘ unapparent.’ 
Although this gross body itself cannot properly be described by the 
word ‘ Unapparent,’ still this term applies to the subtile element which 
is its originator” .... S'ankara begins his interpretation of the next 
aphorism (i. 4, 3) as follows : “ Here the Sankhyas rejoin ; ‘ If you 
admit that this world in its primordial condition, before its name and 
form had been manifested, and while it existed in its rudimentary 
form, could be properly designated by the word ‘Unapparent,’ and if 
the same term be declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc- 
trine of Pradhana as the cause of all things ; since you will virtually 
acknowledge that the original condition of this world was that of 
dh^. To this we reply : If we admitted any self-dependdkt original 
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condition as the cause of the world, we should then lay ourselves open 
to the charge of admitting that Pradhana i^he cause. But we con- 
sider that this primordial state of the wow* is dependent upon the 
supreme Deity (Parame^vara) and not self-dependent. And this state 
to which we refer must of necessity be assumed, as it is essential. 
For without it the creative action of the supremo Deity could not be 
accomplished, since, if he were destitute of his S'akti (power), any 
activity on his part would be inconceivable. And so, too, those who 
have been emancipated from birth are not born again, because this ger- 
minative power (on the destruction, — which implies the previous 
existence, — of which emancipation depends) is consumed by know- 
ledge.^*^ For that germinative power, of which the essence is 
ignorance, and which is denoted by the wo^^d ‘ Unapparent,’ has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This ‘Unapparent one’ is in some places indicated by the term 
sether {dkasa)^ as in the text (Brih. Ar. Up. hi. 8, 11) ‘On this 
undecaying Being, o Gargl, the sether is woven as warp and woof;’ in 
other places by the word ‘undecaying’ {ahshara)^ as in the text, 
‘Beyond the Undecaying is the Highest;’ and is elsewhere desig- 
nated by the term ‘illusion’ {may a) as in the line (SVetasv. Up. 4, 10) 

‘ Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.’ For this ‘illusion’ is ‘ unapparent,’ because it 
cannot be defined in its essence and difference. This is the ‘Unap- 
parent’ which is described as above the ‘ Great one,’ since the latter, 
when regarded as identical with the intellect of Hiranyagarbha, springs 
from the former. And even if the ‘Great one’ be identified with the 
embodied soul {Jwa), the ‘ Unapparent’ can be said to be above it, as 
the condition of the embodied soul is dependent upon the ‘Unapparent.’ 
For the ‘ Unapparent’ is ignorance, and it is during its condition of 
ignorance that the entire mundane action of the embodied soul is car- 

W Govinda Auanda explains this clause as follows : Sandha-mukti^vyavasthurtham 
apt td avik^yyfi ity aha **muktanam** iti | yan^ndidd muklilt sa avfkatyyd tamvind 
^ith^aU muktdmm pmar handhdpattir ity arthah | In the words * Those who 
had been emancipated/ etc., he tells tus that this ignorance must be admitted, in order 
to permanence of emancipation from the bondage (of birth) : that is, that 

destruction of which emancipation is obtained must be admitted; as 
ii ^ose who had been emancipated would at the creation be again involved 
in bon^e,’* [because to be released at all, they must be released from something]. 
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ried on. Anrf that superiority of the ^ TJnapparent ' over the * Great 
one * is by a figurative description of body as identical with the former 
attributed to body also.’* 

By these subtle and elaborate explanations S'ankara scarcely appears 
to make out his point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Yedic text is investigated : 

^^ChamaBa-vad avUeshdV^ I pumr apt pradMnohvddi aidbdatvam pra- 
dhanasya asiddham iiy aha | hasmdt | mantra-va/rndt | (S^vetasvatara 
XJpanishad, iv. 5) ajdm ekdm lohita-suJcla-Jcrishndm hahvih prajdh sri^ 
jamdndm svarupdh | ajo hy ekojmhamdno ^ nukete jahdty endm hhukta- 
hhogdm ajo'nyah^^ iti | attra hi mantre lohita-sukla-krishna-iahdaih 
rajah-sattva-tamdmsy dbhidhiyante | lohitam rajo ranjandtmdkatvd.t Suk- 
lam saitvam prakdidtmakatvdt krishnam tamah dvara^tmakatvdt | teshdfk 
admydvasthdvayava-dharmair vyapadisyate lohita- iukla-kruhnd Hi | na 
jd.yate iti cha ^*ajd^* sydd^^mula^prahritir avikritir^* iiy ahhyupagamdt | 
nanv ajd-kabdai chhdgdydm rudhah | vddham ( sd tu rudhir iha na dira- 
yitum kakyd vidyd-prakarandt | sd cha hahvih prajda traigunydnvitdh 
janayati .... taamdt sruti-muld eva pradhdnddi-kalpand Kdpildndm 
ity evam prdpte hrumah | na anena mantrena iruti-mulatvafh Sdnkhya- 
vddaaya iakyam dkrayitum | na hy ayam mantrah avdtantryena kanchid 
api vadam aamarthayitum utaahaie | aarvatrdpi yayd kay debit kalpanayd 
ajdtvddi-aampddamopapatteh Sdnhhyorvddah eva iha ahhipretah iti viie- 
ahdvadhdrana-kdrandhhdvdt | chcmaaa-vaV^ ( 

‘Because, as in the case of the spoon, there is nothing distinctive.’ 
The assertor of Pradhana again declares that Pradhana is not proved to 
be unscriptural. Why ? From the following verse (S'v. Up. iv. 6) : 
‘One unborn male, loving the unborn female of a red, white, and 
black colour, who forms many creatures possessing her own character, 
unites himself with her : another unborn male abandons her after he 
has enjoyed her,’ For in this verse the words ‘red,’ ‘white,’ and 
‘ black,’ denote (the three Qualities) Passion, Goodness, and Darkness ; 
— Passion, firom its stimulating character, being designated by the term 

The text of Dr. R6er*s ed. of the Upanishad (BibL Ind. voL vii.) has two 
various readings in this line, viz. hhita^kjrukfM’Varwm for lohita-ivikla^-kfUh^m 
(which latter, however, is the reading referred to by S'ankara in his comnMntary on 
that work), and sorupam for avarupafyx 
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‘ red,' Goodnesg, from its illuminating character, by ‘ white,' and Dark- 
ness, from its enveloping character, by ‘ blacj^.' The unborn female is 
described as red, white, and black, with reference to the characteristics 
of the three components which make up the state of equilibium. She 
must be called ^ unborn ' (Ajd), because she is not produced, since it is 
admitted that ' original matter ' (Mula-Prakriti =: Pradhana) is not a 
modification (of any other substance — Sankhya Karika, verse 3). But 
is not q/d the conventional name for ‘ she* goat ? ' True (reply the 
Sankyas), but that conventional sense cannot be adopted here, because 
knowledge is the subject of the context. And this unborn female pro- 
duces many creatures characterized by the three Qualities .... And 
from this it is concluded that the theory of Kapila’s followers re- 
garding Pradhana, etc., is based upon the Veda. We reply : that it 
cannot be admitted on the strength of this verso that the theory of 
the Sankhyas is founded on the Veda. For the verse in question, if 
regarded independently, is powerless»to sustain any hypothesis what- 
ever ; and the reason is that, as this description of the state of the un- 
born female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the Sankhya theory 
is here intended—* as in the case of the spoon.' " This aphorism refers 
to a verse quoted in the Brihad Aranyaka Upanishad, ii. 2, 3 (Bibl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Poor's translation), and be- 
ginning *a cup with its mouth down, and its bottom upwards,' which, 
as S'ankara remarks, cannot, without some further indication, be applied 
to any one cup in particular ; and in the same way, he argues, the un- 
born female in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana (evam ihdpy avi^esho 'jdm elcdm ity a^a man- 
trmya | na amin manire P^adhdnam eva cyd 'hhipretd iti iahyate niyan- 
turn). The question then arises what is meant by this * unborn female.’ 
To this the author of the aphorisms and S'ankara reply, that the word 
denotes the material substance of a four-fold class of elements, viz, 
light, heat, water, and food, all derived from the supreme Deity {Para- 
meivardd u^annd jyoUk-pramuhhd tejo ^l-anna-lahshand chatur-vidha- 
ihlita-‘f9i1tma»ya prahtiti-bhutd iyam ajd pratipattavyd). These four ele- 
meHta He howerer seems (p. 367) to identify with three, in the words : 
^/(Ua-trdya-hksha^ em iyam ajd vijneyd na yuna-iraya-lahhand | * This 
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unborn femalA is formed by three elements, not by the three quali- 
ties ; ’ and the ascription of the three colours in the text to these 
three elements is supported by a quotation from the Chhandogya TJpa- 
nishad, vi. 4, 1, which is as follows : Yad agneh rohitam rupam tejaaaa 
tad rupam yat iuklam tad apafh yat krishnarn tad annasya | The red 
colour of fire is that of heat ; its white colour is that of water ; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya TJpanishad).'*® In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would be figuratively em- 
ployed {xohitadinarh cha ^ahddndm rupa-vUesheslm muhhyatvdd hhdkta- 
tvdch cha guna-vishayaivasya). S'ankara concludes that this verse, de- 
scriptive of the unborn female, does not denote any self-dependent 
material cause called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before Name and Form 
were developed {nasvatantrd kdchit prahritih pradhdnam ndma ajd-man- 
trena dmndydte iti ialcyate vaktum | prakarandt tu 8d eva daivl kaktir 
avydkrita-ndma-rupd ndma-rupayoh prdg avasthdmndpi mantrena dmnd- 
yate ity uohyate). 

Passing over the further questions, which are raised on this subject, 

I go on to the 11th Sutra and the comment upon it, from which we 
learn that the words ‘ knowing him by whom the five times five men, 
and the mther are upheld, to be Soul,’ etc. {yasmin pancha pancha-jandh 
dkdsdi cha pratishthitah | tarn evdnyah dtmdnam vidvun ityddi)^ are ad- 
duced by the Sankhyas in support of their system, as the number of 
the principles {tattva\ which it affirms (see Sankhya Karika, verse 3, 
and Sankhya Sutras, i. 61 ), corresponds to the number twenty-five in this 
text; while the applicability of the passage is denied by the Vedantins 
on the ground that the * principles * of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362) ; that if the Soul and aether 
mentioned in the text are added, as they must be, to the twenty-five, 
the aggregate number will exceed that of the Sankhya * principles,’ 
among which both Soul and aether are comprehended (pp. 364 f.) ; that 
^he fact of the correspondence of the numbers, if admitted, would not 
suffice to shew that the ‘ principles ’ of the Sankhya were referred to, 
as they are not elsewhere recognized in the Yeda, and as the word 
See Babu Eajendra Lai Mittra*s translation of this Upanishad, p, 106. 
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‘ men ’ {jandh) is not usually applied to denote * principles * (p. 365) ; 
and further that the phrase ‘the five five men,’ signifies only ‘five/ 
and not ‘ five times five ’ (p. 366), etc. The conclusion arrived at in 
the twelfth aphorism is that the breath, and other vital airs, are re- 
ferred to in the passage under consideration; and that although the 
word ‘ men ’ {jandh) is not generally applied to ‘ breath,' etc., any more 
than to ‘ principles/ the reference is determined by the context. Others, 
as S'ankara observes, explain the term ‘ the five men ’ {panchajandh) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the !Nishada8.^“ The Yedantic teacher (Badara- 
yana) however, as his commentrior adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we shall find 
that their author constantly refers to texts of the Veda as supporting, 
coinciding with, or reconcileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii. 
20-22; iii. 14, 15, 80; iv. 22; v, 1, 12, 15, 21 ; vi. 32, 34, 51, 58, 
59, which may be consulted in Dr. Ballantyne's translation. I can 
only refer more particularly to a few of these with the commentator's 
remarks. 

I begin with Sutra i. 155,*®' in which the author of the Aphorisms 
maintains that the great distinctive dogma of the Vedanta, the oneness 
of Soul, is not supported by the Veda. In Sutra 150 ho had laid it 
down as his own conclusion, established by the fact of the variety ob- 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

advaita-imti’-viroAho jdti-pa/ratvdV^ | dtmaikya4rutindm virodhas 
tu ndsti tdsdih jdii-pmatvdt | jdiih sdmdnyam eha-rdpatvam tattra ad- 
vaita-irutindm tatparyyad m tv ahhandatve prayojandhhdvdd ity a/rthah \ 
.... yatha-irutajdti-iahdasya* adore tv ^^dtrnd idam eha^ eva agreasU'^ 
*^sad eva eaumya idam agre deld ekam eva advitlyam*^ (Chhand. Up. vi. 
2, 1) ity-ddy-advaita-kruty-upapddahataya eva edtram vydhheyam | 
pa/raivdV^ ( vyatlya-dvaita-niehedha-paratvdd ity a/rthah | tattra ddya- 
vydkhydydtj/k ayam Ihdva^ | atmaikya-iruti-emtitieh/v ekadi-hlddi ohid- 

See the First Vokme of this work, pp. 176 ff. 

^ i. 154 in Dr. Hall’s edition in the BibL Ind, 
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eJcarnpata-mdtira-pardh hhedddi-iahddi cha vaidharmya-laksham-hheda* 
pardh | 

** 155. * This is not opposed to the Yedic doctrine of non-dnality, 
since that merely refers to ^enus.’ Our doctrine that souls are numer- 
ous does not conflict with the Vedic texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. Genus means 
sameness, oneness of nature ; and it is to this that the texts regarding 
non-duality relate, and not to tho undividedness (or identity) of Soul ; 
since there is no occasion for the latter view. The Sutra must be 
explained with due regard to the sense of the word genus as it occurs 
in the Veda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, ‘ This was in the beginning 
Soul, one only j * * This was in the beginning, o fair youth, Existent, 
one without a second.' The words ‘ since that merely refers to genus,' 
mean * since that is merely intended to deny a duality denoting a 
difference of genus.' The first of two interpretations given of the 
Sutra is as follows : In the texts of the S'ruti and Smriti relating to the 
oneness of Soul, the words ‘ One,' etc., denote simply that Spirit is one 
in its nature; whilst the words, ‘distinction,’ etc., designate a dip- 
tinction defined as difference of nature." At the close of his remarks 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st Sutra of the fifth Book ; 
advaitam dtmano lingdt tad-hheda-’pratlteh^' | yadgapy dtmandm 
anyonyam hheda-vdhya-vad abheda-vdhydny api santi tathdpi na advaitam | 
na atyantam dbhedah | ajddi-vdkya-sthaih prakriti-tydgdtydgddi-Ungair 
hhedasyaiva aiddher ity arthah \ na hy atyantahhede tdni lingdny vpa- 
padyante | 

“ ‘ Soul is not one ; for a distinction of souls is apparent from various 
signs.’ Although there are texts affirming that there is no distinction, 
just as there are others which assert a^istinctiOn, of souls, still non- 
duality, % e* an absoli^te absence of distinction must be denied ; because 
a distinction is established by signs, such as the abandonment and non- 
abandonment of Prakriti, etc., mentioned in such texts as that about the 
* unborn foma}|,' etc. (See above, p. 165.) Eor these signs are incon- 
sistent with the hypothesis of an absolute absence of distinction," etc, 

A kindred subject is introduced in the next Sutra, the 62nd : 

“iVif mdtmand ^pi pratyakaha-hddhdV^ | <mdtmmd^pihhogya^(^an- 
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* chma atmano na a^aitam pratyahshsndpi hddhat | dtmaifM^ sarva-hhoy- 
ydbhede ghafa-patayor apy abhedak sydt | ghafadeh patddy-abhinndtmd^ 
bhedat I Bd cha hheda-grdhaka--pratyahsKa-hddMtah | 

“ * Further, there is not an absence oi distinction {Le, identity) be- 
tween Soul and non-soul, as this is disproved by the evidence of sense.’ 
That is : non-duality {i.e, identity) is not predicable of Soul on the 
one hand, and non-soul, i.e. the perceptible objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. For if soul were identical with all that is perceptible, there 
would also be no distinction between a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct from cloth, 
etc. ; and such identity (of jars, etc., with cloth, etc.) is opposed to the 
evidence of sense which obliges us to perceive a distinction.” 

Rut how is this to be reconciled with such Vedic texts as ‘ this is 
nothing but souP {atmd eva idam)? An answer is given in Sutra 64, 
which seems to admit that the passages in question do at least on a 
prima facie view convey the sense ascribed to them by the Vedantins : 

^^Anya-pa/ratvam avivekdndm tattra ” | avivekandm avivelci-purushdn 
prati tattra advaite ^nya-paratvam updmndrthakdnuvddah ity arthah 1 
lohe hi iarlra-iaririnor bkogya-hhoMroi cha avivehena abhedo vya/vahriyate 
gauro^^ ^^mama dtmd Bhadrasenay^ ityddih | atas tarn eva vya~ 
vahdram anudya tdn eva pirati tathd updsandm irutir vidadhati sattva- 
Mdhy-ddy-artham iti | 

‘‘ ‘ These texts have another object, with a view to those who have 
no discrimination.’ That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undiscriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say am white,’ 
‘ Bhadrasena is myself.’ Th#Yeda, therefore, referring to this mode of 
speaking, inculcates on such undisceming people the practice of devo- 
tion with a view to the promotion of goodness, purity, etc.” 

The author returns to the subject of non-duality in Sutra vi, 51, 
which is introduced by the remark : ^ 

Sfpm pramd^dy^anwrodhena dvaita^eidhhdv advaita-iruteh kd 

But If duality be thus established in accordance with proofs, etc., 
what becomes of the Yedic texts declaring non-duality?” 
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The ans-wer as follows : 

“ Na iruti-virodJio raginaih miragyUya tat-Uddheh | advmta-irutu 
virodhas tu naati rdginam purmhdtirikU mirdgydya eva irutihhir advai* 
ta^sddhdndt | 

* Our view is not opposed to the Veda, as the texts in question 
establish non-duality with a view to produce apathy in those who are 
actuated by desire.* That is to say : There is in our doctrine regard- 
ing non-duality nothing contrary to the Veda, as the passages referred 
to affirm this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul.** 

The 12th aphorism of the fifth Book asserts that according to the 
Veda, Pradhana, and not Isvara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by the 
commentator, differ in some respects from those which S'ankara puts 
into the mouth of the Sankhyas ; 

^^S'ruttr apt pradhana-hdryyatvasya ** | prapanche pradhana-hdryya^ 
tvasya eva irutir asti na chetana-hdranatve | yathd ajdm ehdfh lohita^ 
sukla-krishndm lahvlh prajdh srijamdndm sardpdh^^ | ^Had ha idafa 
twrhy avydhritam asit tad ndma-rupdhhydm vydhriyata^' ity-adir ity 
arthah | yd cha ** tad aikshata hahu sydm ” ityddii chetana-kdranatd- 
irutih sd mrgdddv utpanmsya mahat-tattvopudhikasya mahdpurushasya 
janya-jndna-pard | himvd hahu-hhavandnurodhut pradhdne eva ^*kulam 
pipatiehatV^ iti-vad gaunt | anyathd saksht chetdh kevdlo nirgumi 
Mef** (S'vetaiSvatara Upanishad, vi. 11) ity-ddi~sruty~uktdparindmitva' 
sya purmhe ^nupapatter iti | ay am cha livara - pratishedhah aUvaryye 
vairdgydrtham Uvara - jndnaih vind^pi moksha - pratipddandriham cha 
praudhi-vdda-mdttram iti prdg eva vydkhydtam | 

“ ‘ There are also Vedic texts to support the doctrine that the world 
has sprung from Pradhana, as its cause.* That is : There are Vedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had a conscious being for its cause. They are such 
as these : ^ An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;* ‘This was once undeveloped: it 
was developed With Name and Form.* As regards those other texts 
which affirm the causality of a conscious being, such as ‘ It reflected, 
let me become many,* they refer to the knowledge which sprang up in 
the great Male who was produced at the beginning of the creation pos* 
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sessing the attributes of the principle of Intellect {MaJHity Or, in ac- 
cordance with the idea of becoming multiplied, the expression (indicat- 
ing consciousness and will) is figuratively applied to Pradhana, as when 
it is said of the bank of a river that it ' intends to fall.’ Por on any 
other supposition the incapability of any modification which is ascribed to 
Purusha in such texts as * He who is the witness, the conscious, the 
sole being, free from the Qualities,’ could not properly be applied to 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained that this denial of an 
l^vara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard tc glory, and of propounding a method of 
final liberation even independently of the knowledge of an I^vara.” 

The following is the 34th Sutra of the sixth Book, with the remarks 
by which it is introduced and followed : 

Nanu “ haholh prajdh puruahdt samprasutah ” ity-ddi~^ruteh puru- 
shaaya karanatvdvagamdd vivarttadi • vdddh dirayaniydh tty diankya 
dha I sruti-vtrodhad na kutarMpasadasya dtma-ldbhah*^ | purusha- 
kdramtdydfh ye ye pakshdh sambhdvitds te sarve iruti-viruddhdh iti | 
atas tad - ahhyupagantrlndfn hutdrkikddy - adhamdndm dtma - svarupa- 
jndnam na hhavati ity arthah | etena dtmani sukha-dul^khddi-gunopddd- 
natva-vddino ^pi kutdrkikdh eva | teshdm apy dtma-yathdrtha-jndnam 
ndsti ity a/cagantavyam | dtma-kdranatd-irutayak cha kakti-kaktimad- 
alhedena updsandrthdh eva ^^ajdm ekdm'^' ity-ddi-krutihhih pradhdna- 
karanata-siddheh | yadi cha dkdkasya ahhrddy-adhishthdna-kdramtd-vad 
dtmanah kdranatvam uohyate iadd tad na nirdkurmah parindmasya pra- 
tishedhdt I 

‘‘But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha (soul) is to be learned from such texts 
as the following ‘ many creatures have been produced from Purusha ? ' 
To this difficulty he replies: ‘From his opposition to Scripture the 
illogical outcaste does not attain to Soul.’ The sense of this is, that all 
the propositions, afilrming the causality of Soul, which have been de- 
Tised, are contrary to the Veda ; and consequently the low class of bad 
Ic^ciaas, etc., who adopt them have no knowledge of the nature of 

See Vijnftiia Bbikshu’s remarks, introductory to the Sutras (p. 6, at the foot), 
^hioh vdl} be quoted in the next Section, and his comment on Sctra i. 92. He is, 
as ise shall ffiid, an eolaotio, and not a fimrough-going adherent of the SSnkhya. 
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Soul. Hence *it is to be understood that those also who assert that 
Soul is the substance of the qualities of pleasure and pain, etc,, are 
incompetent reasoners : they too are destitute of the true knowledge of 
Soul. The Vedic texts which declare its causality are intended to in- 
culcate devotion on the ground that there is no distinction between 
Power {S'ahti) and the possessor of Power {S*aktimat ) ; for the causality 
of Pradhana is established by such texts as that relating to the * one 
unborn female,’ etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the mther is the cause of clouds, 
etc., viz. by affording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions).”**® 
In regard to the question whether the principles of the Vedanta or 
those of the Sankhya are most in harmony with the most prevalent doc- 
trine of the Upanishads, I shall quote some of the remarks of Dr. Eber, 
the translator of many of these treatises. In his introduction to the 
Taittirlya Upanishad he observes that we there find ‘‘the tenets pecu- 
liar to the Vedanta already in a far advanced state of development ; it 
contains as in a germ the principal elements of this system.” “ There 
are, however,” he adds, “ differences ” (Bibliotheca Indica, vol. xv. p. 5). 
The same nearly is the case with the Aitareya Dpanishad (ibid. p. 27). 
In reference to the S'veta^vatara Upanishad he remarks : “ Siinkara in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Vedanta. He is sometimes evidently wrong 
in identifying the views of some of the other Upanishads with the 
tenets of the Vedanta, but he is perfectly right to do so in the explana- 
tion of an Upanishad which appears to have been composed for the 
express purpose of making the principle of the Vedanta agreeable to 
the followers of the Sankhya” (ibid. pp. 43 f.). Of the Katha Upani- 
shad Dr. Eber says (ibid. p. 97) : “ The standing point of the Katha is 
on the whole that of the Vedanta. It is the absolute spirit which is 

the foundation of the world In the order of manifestations or 

emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Vedanta, and is evi- 
d«mtly more closely allied to the Sankhya. The order is here : The 
unmanifested {avyaJcta\ the great soul {mahatma^ or mahat)^ intellect 

See Dr, Ballantyne's translation, which I have often followed. He does not, 
however, render m extenso all the passages which I have reproduced. 
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{huddhi\ mind, the objects of the senses, and the senses,’’ etc.^“ The 
reader who wishes to pursue the subject further may consult the same 
author’s remarks on the other ITpanishads. On the whole question of 
the relation of the Yedanta and the Sankhya respectively to the Yeda, 
Dr. Rder thus expresses himself in his introduction to the SVetasvatara 
Upanishad (p. 36) : ** The Yedanta, although in many important points 
deviating from the Yedas, and although in its own doctrine quite inde- 
pendent of them, was yet believed to be in perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot be said 
of the Sankhya ; for it was not only frequently in opposition to the 
doctrine of the Yedas, but sometimes openly declared so. Indeed, the 
Vedanta also maintained that the acquisition of truth is independent of 
caste ( 1 ) or any other distinction, and that the highest knowledge 
which is the chief end of man cannot be imparted by the Yedas (vide 
Katha ii. 23) ; yet it insisted that a knowledge of the Yedas was ne- 
cessary to prepare the mind for the highest knowledge (2). This the 
Sankhya denied altogether, and although it referred to the Yedas, and 
especially to the TTpanishads, still it did so only when they accorded 
with its own doctrines, and it rejected their authority (3) in a case of 
discrepancy.” 

I make a few remarks on some points in this quotation indicated by 
the figures (1), (2), and (3). (1 ) We have already learned above, p. 99, 
that, according to the Brahma Sutras (see i. 3, 34 ff., and Sankara’s ex- 
planation of them), at least, a S'udra does not possess the prerogative of 
acquiring divine knowledge. (2) It appears from Sankara’s argument 
against Jairaini that he does not consider a knowledge of the ceremonial 
part of the Yeda as necessary for the acquisition of divine knowledge, 
but he seems to regard the TTpanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected the authority of the Yedas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Yeda may often seem to be far^-fetched and sophistical ; but I have 
not observed that Shnkara, while arguing elaborately against the inter- 
pretatioins of the Sankhyas, anywhere charges them either with deny- 
^g |he aiathority of the Veda, or wild) insincerity in the appeals which 
they make to the saored texts. 

Sec above, p. 161. 
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On the subject of the XJpanishads the reader may also consult Prof* 
Max Muller’s Ancient Sanskrit Literature. 

I subjoin in a note some extracts from this work.‘®® 

The Nyaya and VaiSeshika Sutras do not appear to contain nearly so 
many references to Vedic texts as the Sankhya ; but I have noticed the 
following: Nyaya iii. 32 (= iii. 1, 29 in the BibL Ind.) ; Vaii^eshika 
ii. 1, 17 ; iii. 2, 21 ; iv. 2, 11 ; v. 2, 10. 

The author of the Vaiseshika Sutras affirms, in iii. 2, 20, the doctrine 
that souls are numerous; and in the 2lBt Sutra, which I quote, along 
with the comment of S'ankara Miira, and the gloss of the editor Pandit 
Jayanarayaua Tarkapanchanana, he claims Yedio authority for this tenet : 

21. S adra-sdmarthyach clia'^ 1 (S'ankara MUra) Sdstram Brutih | 

165 a They (the Upanishads) contain, or aro supposed to contain, the highest au- 
thority on which the various systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, by his very name, professes his faith in the ends. and 
objects of the Veda, but the Sdukhya, the Vaiseshika, the Nyaya, and Yoga philo- 
sophers, all pretend to find in the Upanishads some warranty for their tenets, however 
antagonistic in their bearing. The same applies to the numerous sects that have 
existed and still exist in India. Their founders, if they have any pretensions to 
orthodoxy, invariably appeal to some passage in the Upanishads in order to substan- 
tiate their own reasonings. Now it is true that in the Upanishads themselves there 
is so much freedom and breadth of thought that it is not difficult to find in them some 
authority for almost any shade of philosophical opinion.** (p. 316 f.) Again: “The 
early Hindus did not find any difficulty in reconciling the most different and some- 
times contradictory opinions in their search after truth ; and a most extraordinary 
medley of oracular sayings might bo collected from the Upanishads, even from those 
which are genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should bo contra- 
dicted by another seems never to have been felt as any serious difficulty.*’ (p. 320 f.) 
Once more : “The principal interest of the older Upanishads consists in the absence 
of that systematic uniformity which we find in the later systems of philosophy *, and 
it is to be regretted that nearly all the scholars who have translated portions of the 
Upanishads have allowed themselves to be guided by the Brabmanic commentators,** 
etc. (p. 322). “In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom ; and although at first three philosophical systems only were admitted 
as orthodox (the two Mimunsas and the Nyaya), their number w^ Soon raised to sixi 
so as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting 
views on points of vital importance were tolerated as long as their advocates succeeded, 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible sense. If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importance.** (p. 78 f.) • 
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^py dtmano hheda^pratipCidandt | irwyate hi . * * . (Jayanaraya^a) 
ii& *py jtvmya ikara-hhinnatvam ity dha | idstrasya kruteh idmarthydj 
j%mharayi)r hheda-hodhahatvat | tatha hi [ dve hrahmani veditavye^^ 
(Maith Up, vi. 22) I ** dvd mparnd Bc^ujd sakhayd Bamdmm vriksham 
pmriBhmvajdte | iayor anyah pippalafh Bvddu atti anasnann anyo ahhichd- 
hakUP' (Eig-veda Sanhita, i. 164, 20; S^vetaiSv. Up. vi. 6; Mundaka 
Up. i. 3, 1, 1) ity^ddi‘kruter jivekvarayor hhedo ^mkyam anylhdryyah | 
na cha^Hat tvam asi S‘vetaheto^^ ^^Brahma~vid Brahma eva hhmatV^ 
ity-ddPkrutlndm ltd gatir iti vdchyam | tvam asV^ iti krutes tad- 
abhedena tadlyatva-praiipddanena ahheda-hkdvand-paratvdt | Brahma- 
vid Brahma eva^^ iti krutis cha nirduhkhatvadina Ikvara-sdmyam jlvasya 
ahhidhatte na tu tad-ahhedam | niranjanah par am admyam upaiti** iti 
kruter gaty-antardsamhhavdt | asti hi lauhika-vahjoBhu sampad-adhikye 
purohito ''yam rdjd samvrittah ity-ddishu sadrikya-pareshv alhedopa- 
char ah | na cha mohsha- dakayam ajndna-nivrittdv ahhedo jdyate iti 
vdehyam Ihedaaya nityatvena ndkdyogdd hheda-ndkdnglkdre ^pi vyahti- 
dvaydvasthanasya dvakyakatvdch cha iti sankshepah | hheda-sadhahani 
yuhty-antarani kruty-antardni cha grantha-gaurava-bhiyd parityahtdni | 
** * And this opinion is confirmed by tbe SUstra.’ (S'ankara Mi6ra) 
The S'astra means the Yeda; by which also a dlkinction of Souls is 
established. For it is said,*’ etc. [Ho then quotes two texts which are 
repeated by Jayanarayana, the author of the gloss, whose remarks are 
as follows :] ‘‘ There is another proof of the Soul being distinct from 
f^vara ; viz. this, that it is confirmed by the S'astra, the Veda, which 
declares the distinctness of the two ; and this principle must of neces- 
sity be admitted from such texts as these : * Two Br&hmas are to be 
known ; and ‘Two birds, united, friends, attach themselves to the same 
tree ; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on.* Nor are we to ask what will then become of 
such other texts as (1) ‘Thou art that, o SVetaketu;* (2) ‘He who 
knows Brahma becpmes Brahma for the former of these two passages 
(1) tends to convey the idea of identity by representing as identity 
wiUi That, the fact of SVetaketu’s entirely belonging to That ; whilst 

^ tsrt is : Jhe brakmmi veditavy$ iahda-hrahma cha yat-cabda- 

param brahmddhigachhati | “ Two Br&hm&s are to be known, the 
* itapretno. He who is inifiated in the former attains the latter.'^ He^, 

howeyer, hy the verbal Brhhud, the Veda must be intended. 
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the second (2) affirms the equality of the Soul with Is vara, in con- 
sequence of its freedom from pain and other weaknesses, and not its 
identity with ‘Him ; for it is shown by another Vedic text, viz. * The 
passionless man attains the highest state of equality,^ that any other 
destiny would be inconceivable. In secular modes of speaking also, 
such as the following, ^ From the abundance of his wealth the domestic 
priest has become the king,* we find a figurative assertion of identity. 
"Not can it be said that distinction disappears on the cessation of ignor- 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument : further proofs from reasoning, 
and further texts of the Veda, are omitted from a dread of making the 
book too bulky.’* 

The charge of open contempt of the Veda is brought by S'ankara 
against STindilya, the author of the Bhagavata heresy, as the orthodox 
Yedantin considers it.^®^ Of that doctrine S'ankara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45 : 

Veda-vi'pratiskedhas cha hhavati | chaturslm vedeshu pararli iroyo ^lah^ 
dhvu S'andilyah Sdstram adhigatavdn ity-adi-veda-ninda-darsanat 1 
tasmdd asangatd eshd halpand iti siddham | 

And it also contradicts the Veda; for we see such an instance of 
contempt of the Vedas as this, that S'andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S'astra. Hence it is established that these imaginations are absurd.” 

The points of the Bhagavata doctrine objected to by Shnkara do not 
however appear to be those which are principally insisted on in the 
Bhakti Sutras of S'andilya, published by Dr. Ballantyne in the Biblio- 
theca Indica in 1861. I will notice some of these doctrines. The 
leading principle of thj system is that it is not knowledge (jndna) but 
devotion {hhakti) which is the means of attaining final liberation 
(Sutra 1). Devotion is defined in the 2nd Sutra to be a supreme love 
of God («d para anuraktir Isvare), Knowledge cannot, the author con- 
siders, be the means of liberation, as it may co-exist with hatred of the 
object known (Sutra 4). Neither the study of the Veda nor the acquL- 

See Colcbrooke’s Misc. Essays, i. 413 : A passage quoted by S'ankara AchSrya 
teems to intimate that its promulgator was ^tc. 
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sition of such qualities as tranquility of mind is a necessjfry preliminary 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on Sutra 1). Ceremonial works, too, 
have no bearing upon devotion (Sutra 7), which may be practised by 
men of all castes, and ovtm by Chandalas, since the desire to get rid of 
the evils of mundane existence is common to all (SQtra 78). The com- 
mentator explains that the authority of the Yedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them : but it is urged that 
women, STidras, etc., may attain by means of the Itihasas and Puranas, 
etc., to knowledge founded on the Vedas, whilst Chandalas, etc., may 
acquire it by traditional instruction based on the Smriti and the prac- 
tice of virtuous men. Those whose devotion is not matured in the 
present world, will find the opportunity of perfecting it in S'vetadvipa, 
the world of the divine Being (Sutra 79). Even the wicked may have a 
penitential devotion {artti-hhakiav eva adhikcirak), and after they are 
freed from their guilt, they may attain to full devotion. The Bhagavad 
Gita is much quoted by the commentator on these Sutras ; but the 
Veda is also sometimes adduced in proof of their doctrines ; as e.g, the 
following words of the Chhandogya Upanishad, viL.^*25, 2, are cited to 
prove that devotion is the chief requisite, and knowledge, etc., subser- 
vient to it ; 

Atmu eva idam sarvam iti | sa vai esha evam pakyann evam mama- 
na^ evam vyu7iann dtma-ratir atma-krldah dtma-mithmah dtmdnandah 
Ba svarad hhavati^* | taitra atma-raii-Wupayah para'-lhakteh pai- 
yam ’’ iti darka^mm apriyatvadi-lhrama-nirdsa-mulchena angam hhavati 1 

^ All this is Soul. Ho who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul ; he becomes self-resplendent.’ Here the sight expressed in 
the words * perceiving,’ etc., is by removing all errors regarding dis’ 
agreeableness, etc., an adjunct of supreme devotion in the form of ‘ de" 
Hght in Soul.’ ” 

In his remarks on Sutra 31 the commentator quotes another passage 
of the same Upanishad, iii. 14, 4, in which a S'andilya is referred to as 
the author of a statement. Sfankara in his commentary on the Upani- 
^gildiad calls him a rishi. He cannot, however, have been the same person 
* aa the author of the Sfitras ; although, even if he had been so reputed, 
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S'ankara would* have had little difficulty in denying that they could 
have been written by a rishi, as we shall see in the next section that 
he contradicts the opinion that the rishi Kapila, referred to in the 
SVeta^vatara Upanishad, was the author of the Sankhya aphorisms. 

Sect. ^1,— Distinction in point of authority between the Veda and the 
Smritis or non- Vedic S dstras, as stated in the Nydya-mdld-vistara^ 
and hy the Commentators on Ifanu, and the Veddnta^ etc, ; difference 
of opinion hetween S ankara and Madhusudana regarding the ortho- 
doxy of Kapila and Kandda^ etc , ; and Vijndna Bhikshu^s view of the 
Sankhya. 

A distinct line of demarcation is generally drawn by the more 
critical Indian writers between the Vedas, and all other classes of 
Indian S'astras, however designated. The former, as we have seen, are 
considered to possess an independent authority and to be infallible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear from the following passages ; 

I. Nydya-mdld-vistara. — The first text which I adduce has been 
abeady quoted in the Second Volume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i. 3, 24 : 

Baudhayandpastambd^valdyana-katydyanddi-ndmanhitah kalpa-sHtra- 
di-granthdh nigama- nirukta-shad-anga-granthdh Manv-ddi-smritayas cha 
apaurusheydh dharma-huddhi-janakatvat veda-vat | na cha mulorpramdna- 
sdpekshatvena veda^vaishamyam iti iankanxyam | utpannuydh huddhs^ 
svatah-prdmdnydngxkdrena nirapekshatvdt | Maivam I uktdnumdnasya 
Jcalatyayapadishtatvat | Baudhdyana-sutram Apastamha-sutram ity evam 
purusha-ndmnd te granthdh uchyante \ na cha Kdthakddi-samdkhyii-vat 
pravachana-nimiitatvarh yuktam | tad-graniha-nirmdna-kdle taddnlntanai^ 
kaUchid upalahdhatvat j tach cha avichhinna-pur ampary ena anuvarttate | 
iatah Kalidasadi-grantha-vat paurusheydh j tathdpi veda-mulatvdt pro- 
mdnam | . . . . halpasya vedatvam nddydpi siddham | kintu prayatnena 
B&dhanlyam | na cha tat sadhayitum iakyam | paurusheyatvasya samdkh- 
yayd tat-karttur upalamhhena cha sddhitatvdt [ 

It may be said that the Kalpa Sutras and other works designated 
by the names of Baudhajana, Apastamba, ASvalayana, Xatyayana, etc., 
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and the Nigama, Nirukta, and six Vedangas, together with the Smyitis 
of Manu and others, are superhuman, because they impart a knowledge 
of duty, as the Yedas do ; and that they should not be suspected of 
inferiority to the Vedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. But this view is in- 
correct, for the inference in question proceeds upon an erroneous 
generalisation. The books referred to are called by the names of 
men, as ‘the Sutras of Baudhayana,’ ‘ the Sutras of Apastamba ; ’ and 
these designations cannot correctly be said to originate in the exposition 
of the works by those teachers whose names they bear (as is really the 
case in regard to the Kathaka, and other parts of the Veda) ; for it was 
known to some of the contemporaries of these men, at the time when 
they were composing these Sutras, Smritis, etc., that they were so en- 
gaged; and this knowledge has descended by unbroken tradition. 
Hence these books arc, like the works of Kalidasa and others, of human 
origin. Nevertheless, they possess authority, as being founded on the 
Veda.^’ . . . The following additional remarks represent the opinion of 
the Guru (Prabhakara) on the same question: “It is not yet proved 
that the Kalpa Sutras possess the character of the Veda; it would 
require great labour to prove it ; and, in fact, it is impossible to prove 
it. For the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors.” 

II. Kulluka. — The same thing is admitted by Kulluka, the commen- 
tator on Manu, who (in his remarks on i. 1) thus defines the relation 
of his author to the Vedas : 

Paurusheyatve ^pi Manu-vdhyandm avigUa-maJidj ana-par igrahdt hnty- 
upagraJiach cha veda-mulakatayd prdmdnyam | Tathd cha chhandogya- 
hrdhmane irdyate ^^Manur vai yat kinchid avadat tad hheskajam hheshaja- 
tdyaV' iti ] Vfihaspatir apy aha^^Veddrthopanihandhritvdt prddhanyarn 
hi Manoh smritam | Manv-artha-viparltd tu yd Binritih ad na iasyate | 
Tdvach ehkdstrdni iobhante tarka-vydkarandm cha [ Dharmdrtha-moksho- 
padeshfa Manur yavad na drUyaU^^ | Mahdhhdrate *py uktam ^^Purdnam 
Mdnavo dharmak adngo vedas chikitsitam \ djnd-siddhdni ckatvdri na 
hania'^ydni Jteiuhhih ” | virodhi-Bauddhddi-tarkair na hantavydni ] anu^ 
tu m^w^msddi-tarkah pravarttaniyah ma \ ata eva vakshyati “ dr~ 
Bhaih dharmapadciam oka veda-idatrdoirodhmd | yaa tarkendnmandkatU 
m dhanmdk oeda netarai, ” iti { 
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Though the Institutes of Manu had a personal author, still, as their 
reception by illustrious men of unimpeached [orthodoxy], and their 
conformity to the Veda, prove that they are based upon the latter, they 
are authoritative. Accordingly it is recorded in the Chhandogya Brah- 
mana that, ‘ Whatever Manu said is a medicine for remedial purposes.’ 
And Vrihaspati says : * As Manu depends upon the contents of the 
Veda, he is traditionally celebrated as pre-eminent. But that Smyiti 
which is contrary to the sense of Manu, is not approved. Scriptures 
and books on logic and grammar are all eclipsed as soon as Manu, our 
instructor in duty, and in the means of attaining both earthly pros- 
perity, and final liberation, is beheld.’ And it is said in the Maha- 
bharata : ‘ The Puranas, the Institutes of. Manu, the Veda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to bo assailed by rationalistic arguments ; ’ that 
is, they are not to be attacked by hostile reasonings, such as those of 
the Banddhas. But friendly arguments, such as those of the Miman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. lOG) that he says, * the man who investigates the injunctions of 
the rishis, and the rules of duty by reasoning which is agreeable to the 
Veda, he, and he only, is acquainted with duty.’ ” (See above, p. 24, 
note 29.) 

III. Nydya-muld-vistara. — But the precepts of the Smriti are Hot 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thus the author of 
the Nyaya-mala-vistara says (i. 3, 3) ; 

Vimatd smritir veda-muld | vaidika-manv-ddupramta-smrititvat | upoh 
nayanddhyayanddi-smriti-vat | na clia vaiyarthyam iankanlyam \ aamad- 
ddindm pratyahahesliu parolcsheshu ndnd vedeshu viprakirmsya anmhth^ 
ydrthasya ekatra sankshipyamdnatvdt | 

“The variously understood Smriti is founded on the Veda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Manu and others. Nor is it to 
be surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob^ 
served, which are scattered through different Vedas, both such as axe 
visible and such as are invisible to us.” (This last expression appears 
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to refer to the supposition that some parts of the Veda which Manu 
and others had before them when compiling their own works have 
now been lost. See Muller’s Anc. Sansk. Lit. pp. 103-107.) 

Accordingly the Smritis have an authority superior to that founded 
merely on the practice of learned men of modern date, who have no 
intuition into the past and invisiblo. Thus the Nyaya-mala-vistara 
flays (i. 3, 19) ; 

jVh hi iddyilntanuh sishtdh Manv-adi-vad deia-Tcala-vipralcrishtam vedam 
divya-jndnena sdhshdtkarttum sahimanti yena kuhidchdro mula-vedam 
anumdpayet | 

“ For learned men of the present day do not possess the power, 
which Manu and others had, of placing before their minds, through 
divine knowledge, the Veda which is far removed from them both in 
place and time, so as to justify us in regarding the practice of these 
modems as a sufficient ground for inferring the existence of a Veda as 
its foundation.” 

Bit as learned men, in any particular country or at any particular 
time, may be able to consult some Smriti which authorizes their par- 
ticular observances, ** these observances may serve as ground for infer- 
ring the existence of some Smriti on which they are founded, but not 
for inferring a Veda {tasmdeh chhhh^dohdrena smritir anumdtum kakyate 
na tu krutii). But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import {anumitd 
cha smritir viruddhayd pratyahshayd smrityd 'bddhyate)^ 

IV. S’anhara. — The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Vedic texts now no 
longer accessible, make them practically almost infallible. The same 
view is taken by S'ankara Acharyya. (See, however, the passage quoted 
from him above, in note 67, p. 62 ; but there he has the author of the 
•Sonkhya in view, whose tenets he regarded as contrary to the Veda.) 
In answer to the remark of a Mimansaka objector stated in the com- 
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin, have only a derived and secondary authority 
{^itihdsa^purdmm api paurusheyatvdt pramdndntara-mulatdm dkdn- 
Shnkara argues in his explanation of the following Sutra (i. 3, 
.3^) that t they have an independent foundation: 

apt vydkhydtma mdrgena sambJmad mantrdrthavdda- 
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mulatvat prahhavati devatd-vigrdhadi prapanchayitum | pratyaksTia-mUlam 
api samhhavati | hhavaii hi asmdkam apratyahsham api chirantandnum pra- 
iyahf^ham | tathd cha Vydmdayo devatdhhih pratyaksham vyavaharanti iti 
smaryate | yas tu hruyud iddnintandndm iva purveslidm api ndsii devadibhir 
vyavaharttum sdmarthyayn iti sa jagad-vaichitryam pratishedet | iddnlm 
iva cha na any add ^pi sdrvahhaumah hsliatrlyo ^sti iti hruydt tatak cha raja-’ 
suyadi-chodanah uparundhydt | iddnlm iva cha hlluntare 'py avyavasthita- 
prdydn varndsrama'dharmdn pratijdnlta tatas cha vyavasthd-vidhdyi 
tram anarihalcayh Imrydt | Tasmdd dharmotharsha-vasat chirantandhi, devd- 
dihhih pratyaksham vyajahrur iti ilishyatc | api cha smaranii svddhyd- 
yudishta-devata-samprayogah ityadi | yogo ^py animddy-aiivarya-prdpiu 
plalahah smaryamdno na kakyate sdhasa-mdtrena pratydhhydtum | srutik 
cha yoga-mdhdtmyam prakhydpayati | prithvy-ap4ejo-nila-khe samuU 
tlite panchdtmake yoga-gune pravritte | na tasyo Togo najard na mrityuk 
pydptasya yogad^^^ nimisham karlram^^ iti | risMndm api mantra~hrdh‘ 
imna-darsindm sdmarthyam na asmadlyena sdmarihyona upamdtuyn yuk* 
tm I tasmdt sa-mulam itihdsa-purdnam I 

The Itihasas andPuranas also, having originated in the way which 
has been explained, have power, as being based on the hymns and 
arthavadas, to evince the corporeality, etc., of the gods. It is also 
leasonable to suppose that they are founded upon intuition. Por there 
Tvere things palpable through intuition to the ancients, though they are 
,iot thus palpable to us.^®® Accordingly it is recorded in the Smriti that 
Vyasa and others associated face to face with the gods.^®° Any man 

158 Instead of yogdd mmisham the text of the Biblioth. Indica reads yogdgnimayam 

15® Sec above, pp. 116, 118, and 127; and also Prof Muller’s article on the Vuise- 
shika Philosophy in the Journal of the German Oriental Society, vol. vii, p. 311, 
■where it is remarked that the Vaiseshikas, like Kapila, include the intuition of rishis 
under the category of pratyaksha {draham jmnam autra-krltd prithak na lakahi- 
tarn yogi’pratyakahe ^ntar^bhdvdt). 

100 Compare with this R.Y. i. 179, 2 : Ta chid hi purve fitasdpah asan adkam deve- 
bhir avadann ritdvd [ U clad avdaur ityadi | “ The pious sages who lived of old and 
who conversed about sacred truths with the gods, — they led a conjugal life,” etc* See 
also the passages quoted from the Vana-parvan of the Mahiibharata, the S'atapatha 
Bruhmana, and Plato in the First Volume of this work, p. 147 ; and compare Hesiod, 
fragment 119: yhp rkre Sairas ftray, (vyal 5c Bkufxoi d0ai/droi(ri 5co7ori Kara- 

Byh'rots T*dy0p(kirots* 

** Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men.” 

And Herodotus writes of the Egyptians, ii. 144 ; T5 5^ wpSrapoy rS»v dvBp&y rovrmy 
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who should maintain that the ancients, like his own contemporaries, 
were destitute of power thus to associate with superhuman beings like 
the gods, would be denying all variety in the history of the world. 
Such a person would in like manner affirm that as now there is no 
Kshattriya possessed of universal sovereignty, so neither was there ever 
such a prince; and would thus impugn the scriptural injunctions re- 
garding the rajasuya sacrifice [which was only to be performed by a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all in force, and 
would thus render fruitless the scriptures by which the rules relating 
to them are prescribed. Ry these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, were admitted to 
associate immediately with the gods, etc.. And the Smriti says that 
nearness to, and converse with the gods is gained by reading the Veda, 
etc. Again, when the Smriti talks of the practice of Yoga resulting in 
the acquisition of superhuman faculties, such as minuteness, this asse> 
tioii cannot be impugned through mere audacity, \_i.e. it j;nust have 
had some good foundation]. The Yeda, too, declares the immense 
power of devotion in these words : ‘ When the fivefold infliicnce o? 
Yoga, connected with the elements of earth, water, fire, air, and mther, 
has begun to act, and a man has attained an mthereal [or fiery] body, 
he is no longer afifected by disease, decay, or death. ^ And it is un- 
reasonable to estimate, by the analogy of our own power, the power of 
the rishis, the seers of the Yedic hymns and Brfihmanas. Wherefore 
the Itihasas and Puranas have an (independent) foundation.’ ” 

S'aiikara does not, however, treat all the ancients in this way. Like 
many other sy sterna tizers, he finds no difficulty in rejecting or explain- 
ing away any autlioritics which come into conflict with his views. It 
18 thus that he deals with Kapila, the author of the Sankhya. That 
eminent sage is thus spoken of in the S'vetasvatara Upanishad, v. 2 : 
rb yomm ymim adhitishthaty eko vikvuni rupani yonis cha sarvdh | 

hvtii robs iv *AiyvirT(p Apxopras^ hindotfras Hfia roicri ipOptivonTi, “ And [the 
Bgyptian priests said] that before these men the gods were the rulers in Egypt, 
dwelling together with men/’ 

It appears from the gloss of Goyinda Ananda that one of the Yoga Sntras is 
#,be,re quoted. I give the sense according to his explanation : mantra^-japdd deva^aan- 
nMyham cha iti autrdrthal^ 
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risTiim prmUtam Kapilam yas tarn agrejnamir hihhartti jdyammam cha 
pasyet | 

Tho god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth, etc.”^®^ 

Towards the close of his comment on Brahma Sutras ii. 1, 1, which 
I shall cite at some length, Sankara makes some remarks on this pas- 
sage of that Upanishad. After stating the points that had been estab- 
lished in the first Book {adhydya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrary to the Veda, S'ankara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows : 

Ida nJ m sva-pahlic smriii- 7 iydya-virodlia~parihdrah pradhdna di-vada- 
ndm cha nydyobhaHopahrimhitatvam prativeduniam sr ishpj-ddi~pr alert- 
yCiyah aviglUitvam ity asya ariha-jcdasya 2 )ratip(idandya dvitJyo^dhydyah 
drahhyate | fatira prathamam ideal smriti-rirodham upanyanya pariha- 
raii | yad uktam Brahma eva sarvajnam jagatah Jedranam tad ayuldam | 
hniah 87)ir ity -anavakdkh dosha- prasang at \ smriti^ cha tantrCikhyd 

paramarshi-pranltd iishta-parigrihitd \ anydi cha tad-anmarinyah sniri- 
tayah j evafh saty anavakdmh prasajyeran \ tusu hy achetanam pradhd- 
nam svatantraih jagatah kdranam upanihadhyate | Mam-ddi-smritayas 
tdvach ehodand - lakshanena agnihotradind dharma -jdtena apekshitam 
arthaih samarpayantyah sdvahdsdh hhavanti asya varnasya asmin kale 
^nena vidhanena upanayanam idrisas cha dchdrah ittham vedudhayanam 
ittham samdvarttanam ittham saha- dharma- chdrini-samyogah iti tathd 
purushdrthdms chatur-varndsrama-dharmdn nana-vidhan vidadhati | na 
evam kdpilddi-smritinam anuslitheye vishaye ^vakdio ^sii moksha-sddhanam 
eva hi samyag-darkanam adhikritya tuk pramidh | yadi tattra apy ana- 
vahdkdh syur dnarthakyam eva dsdm prasajyeta | tasmdt tad-avirodhena 
veddntdh vydkhydtavydli | katham punar “ ikshity-^ddihhyo hetuhhyo 
Brahma eva sarvajnam jagatah kdranam ity avadharitah kruty-arthah | 

smrity-anavakdka-dosha-prasangena punar dkshipyate | hhaved ay am 
an&kshepah sva-tantra-prajndndm | para-tantra-prajnds tu prdyena jandh 

See S'ankara’a commentary on this passage in Bibl. Ind. vii. 351, and Dr* RSer’s 
translation, p. 62, with tho note ; also Dr. Hall's note in p. 19 of the preface to his 
edition of the Sankhya S^a, in the Bibl. Ind. 
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Btdtantryena iruty-artham avadhurayitum akaknuvaniah prakhydta-pra- 
netrikdau amrithhv avalamheran tad-halena cha iruty-artham pratipaU 
aerann aamat-hrite oka vyukhydne na viSvasyur haku-mCindt smriilndm 
pranetrishu | kapila-pralhritlndm cha drskaih jndnam apraiihatam ama- 
ryyaU irutia oka hhavati ^Wiahim praautam hapilam yaa tarn agre jndnair 
hihhartti jdyamdnam cha pasyed'^ iti | tasmdd na eahdm matam ayathdr’- 
thaih kahjam samhhdvayitum | tarTcdvaaht-amhhena cha te Wtham pratiah’> 
thdpayanti | taamdd api amriti-halena veddntdh vydkhyeydh iti punar 
dhshepah I taaya samadhir ^^na \ anya-aynrity-anavakusa-dosha-praaan- 
gad ” Hi | yadi atnrity-anavahdsa-doaha-prasangena iscara-kdrana-vddah 
dkahipyeta evam apy anydk ikrara-kdrana-vddinyah smrityo 'navakdkdh 
praaajyeran \ idh uduharishyamah | . . . . evam anekasah smritiahv api 
Ikvarah kdranatvena upadanatoena cha prakdayate | amriti-halena pratya- 
vatiahtharndnasya amriti-hahna eva uttaram pravakahydmi ity ato ^yam 
anya-smrity-anavakdka-doshopanydsah | darsitam tu srutinam Isvara- 
karana-vddam prati tdtparyyam | vipratipattau cha amritlndni avakya~ 
kartavye ^ nyatara-parigrahe ^nyatarasydh paritydge cha kruty-anusdrin- 
yah amfitayal^ pramdnam anapekahydh itarah | tad uktam pramdna-la- 
kahane “ virodhe tv anapekaham aydd aaati hy anumdndm^^ iti (Mimansa 
Sutras i. 3, 3) | na cha atlndriydn arthdn irutim antarena kaschid upa- 
lahhate iti sakyaih samhhdvayituyn nimittdhhdvdt [ sakynm kapilddindm 
aiddhandm apratihata-jnanatvdd iti chet | na | aiddher api adpekahatodt j 
dharmdnushthdnupekahd hi aiddhih aa cha dharmak chodand-lakahanah I 
tatak cha purva-aiddhuyus chodandydh artho na pakchima-aiddha-puruaha- 
vachana-vakena atikankxtum kakyate | aiddha-vyapukraya-kalpanuyam api 
hahutvdt aiddhandm pradarkitena prakdrena amriti-vipratipattau aatydm 
na kruti-vyapakraydd any ad nirnaya-kdranam aati | para-tantra-prajna* 
aya api na akaamdt amriti-vikeaha-viahayah pakahapdto yuktah \ kaayachit 
kvachit tu pakahapdto aati puruaha-matHvaikvarupyena tattvdvyaathdna- 
praaangdt | taamdt taaya api amriti-vipratipatty-upanydUna kruty-anu~ 
adr&nanuadra-vivechantna cha aan-mdrgo prajnd aangrahanlyd | Yd tu 
h'uti^ Kapilaaya jndndtikayam darkayanti pradarkita na tayd kruti^ 
i^iruddham api Kdpilam matarh kraddhatum kakyam Kapilam'^ iti 
** kruti-^adm&nya-mdtratvdd’* anyaaya cha Kapilaaya Sagara-putrdndm 
prataptur Vaaudova-namnah amarandt | anydrtha-darkanaaya cha praptu 
ralf^Ufisya mddhahatmi | Bhavati cha anyd Manor mdhdtyam prakhyd^ 
MlmunsS-satra i, 1, 81. See above, pp. 75 li 
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pay anti irutir ^^yad vai hincha Manur avadat tad hhBsMjam^* Ui J 
Manund cha {liii. sarva-lhuteshu chdtmdnam sarva-hkuidni chat- 
mani | mmam pasyann dtma-ydjl svdrOjyam adhigaohchhatP^ Hi sarvut- 
matva-darianam praiamsaid Kdpilam maiarh nindyate Hi gamyate 1 Ka- 
pilo hi na sarvutmatva-daHanam anumanyate dtma-hheddhhyupagamdt \ 
.... atai cha dtma-lheda-kalpanayd ^pi Kapilasya tantrasya veda~ 
viruddhatvam veddnusdri-Manu-vaehana-virudhatvam cha na kevalam sva- 
tantra-praJcriti-parikalpanayd eveti siddham | vedasya hi nirapeksharrt 
svdrthe prdmanyam raver iva rupa-viskaye purusha-vachasdm tu muldn^ 
tardpeksham svdrthe prdmdnyam mktri-smriti'vyavakitam cha iti vipra- 
karshah | tasmdd veda-viruddhe vishaye smrity-anavakdia-prasango na 

But now the second chapter is commenced with the yiew of effect- 
ing the following objects, viz. {a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew {h) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap- 
pearance of reason, and {6) that the manner in which the subjects of 
creation, etc., are treated in each of the Upanishads is unimpeachable. 
First of all then the author states, and removes, the objection of con- 
trariety to the Smriti. Our opponents urge that it is incorrect to say 
that the omniscient Brahma is the cause of the world. Why ? Because, 
(1) as they allege, that doctrine ‘is chargeable with the objection of setting 
aside the Smriti as useless ’(Br, Sutra, ii. 1, 1). This term ‘Smriti* denotes 
a systematic treatise {tantra) composed by an eminent rishi, and received 
by the learned ; and there are other Smritis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless ; since they propound an unconscious 
Pradhana as the self-dependent cause of the world. The S myitis of 
Manu and others, indeed, which affirm that by means of the agnihotra 
and other enjoined ceremonies, the objects desired (by those who practise 
these rites) will be accomplished, will still retain their use, viz. of pre- 
scribing the objects to bo pursued, viz, the various duties of the four 
castes and orders, — ^that such and such a caste shall be initiated at such 
a time and by such a process, and shall follow such and such a mode of 
life, that the Veda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the same rites is to 

See above, p. 181, and the First Volume of this work, pp. 188, and 510. 
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celebrated, in such and such ways. But [on the hypothesis of Brahma 
being the creator] no such room is left for the Smritis of Kapila and 
others, on the ground of any ceremonies to be performed [in conformity 
with their prescriptions] ; for they have been composed as embodying 
perfect systems atfording the means of final liberation. If in this 
respect also no place be left for them the difficulty will arise that they 
are quite useless. And hence the conclusion is reached that the Upani- 
shads should be interpreted so as to harmonize with them. But, such 
being tho case, how, it is again objected, have you determined on the 
strength of the reasons furnished by the texts about 'beholding,^ etc., 
that it is the meaning of the '■"'eda that Brahma is the omniscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Smriti ? Although we hold that this, charge is harmless as regards 
those who think for themselves ; yet men have for the most part no 
independent opinion, and are unable by an unassisted act of their own 
judgment to determine the sense of tho Vedas, and will consequently lean 
upon the Smritis composed by renowned authors, and adopt the sense of 
the V edas which they enforce : and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
urged (2) that Kapila and the others are declared by the Smriti to have 
possessed an unobstructed intuitive (Orsha knowledge ; and there is 
also a Yedic text to the eifect ‘ He who of old sustains with manifold 
knowledge Kapila when he is produced, and beholds him when born,* etc. 
(SVetasv. Up. v. 2). Consequently their doctrines cannot be imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, tho Hpanishads must be interpreted by 
the aid of the Smritis. The questions thus raised are settled by the con- 
cluding words of the Sutra, * No ; for this conclusion is vitiated by the 
objection that other Smritis would in this way bo rendered useless.* (1) 
If the doctrine that God is the cause of the world is chargeable with 
the objection that it leaves no room for the Smriti, in the same way the 
difficulty will arise (on the other theory) that other texts ofthe Smriti 
which affirm that God is the cause will be set aside. These we shall 
adduce/^ After quoting some passages, S'ankara proceeds : ** In the 
same maimer in numercus texts of the Smriti God is shewn to be both 
th^ instrum^ and the material cause. I must answer on the 
^0® See above, pp. 116, 118, and 127. 
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strength of the* Smyiti the person who opposes ine on the same ground, 
and so I just indicate this objection against his views as having the 
effect of setting aside other Smritis. But it has been shown that the 
sense of the" Vedic texts is in favour of the causality of God. And 
since, if the Smritis are at variance with each other, we must of neces- 
sity accept the one set and reject the other, those of them which are con- 
formable to the Veda will be authoritative, and the rest will deserve 
no attention : for it has been said in the section (of the Purva Mimansa) 
on proof (i. 3, 3), that * if it (the Smriti) be contrary (to the Veda) it 
must be disregarded ; but if there be no (contrariety) it must be in- 
ferred (that the former is founded on the latter).* And it is inconceiv- 
able that anyone should discover things beyond the reach of the senses 
without the aid of the Yeda, since the means of doing so are wanting. 
If it be urged that we can conceive such discovery (of imperceptible 
things without the help of the Veda) as possible in the case of Kapila 
and other perfect y er sons (sMhdndm), because there was nothing to 
obstruct their knowledge ; — we reply, No ; because perfection {siddhi) 
is dependent upon something else, viz. on the practice of duty. Now 
duty is defined as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con- 
fidence could be placed in such ‘perfect* persons, yet, as they are 
numerous, and as such a mutual contradiction as we have already 
pointed out exists between the Smritis of different ‘perfect* persons, 
there is no means left of determining the truth, but reliance on the Yeda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper ; but if anyone ever does 
exhibit such partiality, the charge of depriving truth of all fixity at- 
taches to his procedure, because the opinions of men (which he takes 
as the standard of his belief) assume all sorts of forms. Consequently 
his judgment also should be directed into the right path by indicating 
the mutualcontradictions between the different Smi-itis, and by dis- 
tinguishing those of them which are conformable to, from those which 
are at variance with, the Veda. And (2) the Vedic text which has been 
pointed out, showing the transcendent character of Kapila*s knowledge, 
cannot be a warrant for believing the doctrine of Kapila, though con- 
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txary to tbo Veda, ainoe the irord Kapila * has, in this ^ext, a general 
sense* [applicable to others besides the author of the Sankhya] (Mim. 
Sutra, i« 1, 31), and another Kapila called Yasudera, the consumer of 
Sagara’a sons, is also mentioned in the Smriti ; and since the indication 
of something which has a different object in view, and is therefore irrele- 
vant to the matter in question, can prove nothing. There is, besides, 
another text of the Veda which sets forth the eminent diginity of Mann in 
these terms, ‘Whatever Manu said is medicine.’ And Mann — ^when 
he employs the words (xii. 91), ‘He who, with impartial eye, beholds 
himself in all beings, and all beings in himself, thus sacrihcing his 
own personalty, attains to self-refulgence;’ and, by saying this com- 
mends the tenet that everything is one with the supreme Spirit — must 
be understood as censuring Kapila’ s doctrine. Eor Kapila does not 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls,” . . . (After quoting one passage from the Maha- 
bharata, and another from the Veda, to prove that Kapila is wrong, 
Siankara proceeds) : “ Hence it is proved that Kapila’s system is at 
variance with the Veda and with the words of Manu, who follows the 
Veda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. Now the Veda has an independent 
authority iu regard to its own contents, as the sun has (an inherent 
power) of manifesting forms ; whilst the words of men have, as regards 
their own sense, an authority which, is dependent on another source 
(the Veda), and which is distinguished (from the authority of the 
Veda) by the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Smriti on a point 
Vrhich is contrary to the Veda.” 

The wortU thus translated are explained as follows in the Gloss of Govinda 
Ananda: Kincha Kapilamjnanairbibhartti tarn livaram iti vidhlyat^ 
tathd cha anyarthasya lavutra^pratipattuseshasya Kapila^sarvajnatvaaya darsanam 
ta*ya mdnantarem prdpti^8unya9ya svartka^addhakatmyoyad m mvmda- 
mSdtrdd mt^Bjmim-aiddkir ity dha | And it is enjoined (in the tex^f the SVetfi- 
ifvatara ITpanisbad) : * Let him behold that Isvara who nourishes KapmF with various 
knowledge;^ and so since this * indication’ of, this reference to, the omniscience of 
Kapila, which has another object in view, and ends in the establishment of an Is'rara, 
md an other, grounds is shewn to be izvelevant, cannot prove its own meaning, 
— ref^nce does not sui&ce to evince Kapila’s omniscience : — This is what 
nmhahs' to say ” 

' Bee jl^^t Volume of this work, 183 and 810. 
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See also S'ankara’B commentary on the Taittiirlya TJpanlshad, Bib. 
Ind. vii. pp. 136, 137, where he says : 

Kdpila-kCinddddi-tarha-idstra^virodhah iti chet | na | teshdm muld- 
hhdve veda^virodhe cha hkrdniyopapatteh | 

If it be objected that this is contrary to the rationalistic doctrines 
of Kapila and Kanada [and therefore wrong], I answer no, since these 
doctrines are proved to be erroneous, as having no foundation, and as 
being in opposition to the Veda.” 

His remarks on a passage of the Pra^na TJpanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
this orthodox Vedantist treats the heretical Sankhyas, etc. (Pra^na Up, 
vi. 4 ; Bib. Ind. viii. 244) ; 

Sdnkhyds tu woidyd- dhydropitam eva purushe harttritvam Jeriyd-hdra- 
ham phalafh cha iti kalpayitvd dgama-vdhyatvdt punas tataa trasyantag 
paramdrthatah eva hhohtritvam purmhasya ichekhanti | taitvdntaraih cha 
pradhdnam purushdt paramartha^vastu-hhiltam eva Jcalpayanto ^nya-tdr- 
kika-kfita-luddhi-vishaydh santo vihanyante | Tathd Hare tOrkikdh sdn- 
khyair ity evam paraspara^viruddhartha^kalpandtah dmishdrthinah iva 
prdnino ^nyonyam viruddhamandh artha^dariitvat paramdrtha-tattvdt 
tad^dHram eva apakrishyante | atas ian-matam anddritya veddntdrtha- 
tattvam ekatva-darianam prati ddaravanto mumukshavah syur iti tdrkika* 
mate dosha-darsanam kinchid uchyate ^smuhhir na tu turkika-tdtparyyena | 

‘‘The followers of the Sankhy a. imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul {purusha) in consequence of supervening ignorance ; 
but as this doctrine differs from that of Scripture, they become afraid of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
supposing another principle distinct from soul, viz. Pradhana (or na- 
ture), which they regard as substance in the proper sense, they become 
the objects of correction by other rationalists, and are crushed. Thus, 
in consequence of the contipriety between the conceptions of the Sftn- 
khyas and^ose of other freethinkers, the two parties quarrel with 
each other like animals fighting for fiesh ; and thus, from their having 
an (exclusive) regard to (their own) views, they are all drawn away 
to a distance from the essential truth. Wherefore let men, disregarding 
their tenets, seek for final liberation by paying honour to the principle^ 
of the Vedantic doctrine, which maintains the unity of all being, Ve 
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have thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance with their views.’* 

iy»“In thus depreciating Kapila, S^ankara is in direct opposition to 
the Bhagavata Purana (which, however, may be a work of later date 
tiian his^®®), in which the author of the Sankhya is spoken of with the 
greatest reverence. Thus in Bhag. Pur. i. 3, 10, he is described as 
the fifth incarnation of Vishnu ; 

Panchamuh Kapxlo nama siddheiah kdla^viplutani | provdcJidswraye 
B&nkhyam tattva^grdma^vinirnayam | 

In his fifth manifestation, he [in the form of] Kapila, and lord of 
saints, declared to Asuri the S inkhya which defines the series of prin- 
ciples, and which had been lost through the lapse of time.” 

And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made the subject 
of eulogy. A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be the robber of a horse which had been 
comod away from their sacrifice, advanced to slay him, when they 
were burnt up by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage : 

N’a sadhu^vado muni-kopa-hharjitah nripendra^putrdh iti sattva-dha^ 
fnani I katham tamo rositamayam vibkdvyate jagat-pavitrdtmani khe Tcyo 
hhuvah \ yasyeritd sdnkhyamayl dridheha naur yayd mumukshus tar ate 
duratyayam | hhavdrnavam writyu-patham vipaichitah pardtma-hhutasya 
katham prithaumatih | 

**^t is not an assertion befitting a good man to say that the king’s 
sons were burnt up by the wrath of the sage ; for how is it conceivable 
that the darkness {tamae) of anger should reside in the abode of good- 
ness {mtha)^ or that the dust (or passion, rajae) of the earth should 
ascend into the sky, the region of purity ? How could that sage, one 
with the supreme Spirit, by whom the strong ship of the Sankhya was 
launched, on which the man seeking emaiacipation crosses the ocean 
of existence, hard to be traversed, and leading to death,— ||kw could he 
entertain the idea of any distinction between himself and others [and 
so treat my one as an enemy] ? ” 

It is not necessary for me to quote any further passages in praise of 
thel^tbor of the Sankhya. There is a great deal about this system 
^ i«6 See VPllson^s Vish. Pur., preface, pp. adir. and ii. 
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in the Mahabharata, Santiparvan, verses 11,037 ff. See Colebrookc's 
Essays,!. 236 (p. 149 of Williams andNorgate’s ed.); Wilson’s Vishnu 
Puraiia, pref. p. xciv, and text, pp. 18 ff. with notes; Bhagavata Purana, 
iii, chapters 24-30 ; Weber’s Ind. Stud, passim ; Dr. Boer’s Introduc- 
tion to Sveta^vatara TJpanishad, Bibl. Ind. xv. 35 ff. ; and Br. Hall’s 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, nolo. 

We have thus seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers, between the S'ruti, 
which they define to be superhuman and independent, and the Smriti, 
which they regard as of human origin, and as dependent for its author- 
ity on its conformity with the S’ruti. S'ankara, indeed, as we have also 
observed (above, p. 183 f.), goes very nearly, if not altogether, so far as 
to assign an independent foundation to the Smritis; but he confines this 
distinction to such of these works as coincide in doctrine with the S'ruti 
or Veda, according to his own Vedantic interpretation of its principles, 
while all other speculators are dendlinced by him as heterodox. It is, 
however, clear from the SVetasvatara TJpanishad, the Mahabharata, the 
Bhagavad Gita, the Vishnu, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents.*®® 

I quote the following passage from Dr. Roer^s Introduction to the SVetasvatara 
Upanishad, pp, 36 f. : “At the time of the composition of the S’wetiiswatara, the 
Sankhya was not a new system, which had to overcome the resistance of old received 
opinions, and the prejudices of men in power, whose interest might be opposed to the 
introduction of a doctrine by which their authority could be questioned. It had 
found many adherents ; it was t}ie doctrine of Manu, of some parts of the Maha- 
bh^ata,*and to its founder divine honour had been assigned by general consent. It 
was a doctrine whose argumentative portion demanded respect, and as it was admitted 
by manv Bramhans (sth), distinguished for their knowledge of the Vedas, it could not 
be treamd as a heresy. The most learned and eminent of the Bramhans were evidently 
divided among themselves with reference to the truth of the Sankhya and Ved&nta, 
and this must have afforded to the ^ponents of the Vedaic system a most powerful 
weapon for attacking the Vedas themselves. If both the Sankhya and Vedanta are 
divine revelations^||koth must be true ; but if the doctrine of the one is true, the doc- 
trine of the other is wrong ; for they are contradictory among themselves. Further, 
if both are derived from the Vedas, it is evident that also the latter cannot reveal the 
truth, because they would teach opposite opinions about one and the same point. Such 
objections to the Vedas had been made already in ancient times, as is clear from the 
Upanishads, from several passages of Manu, from T^ka, etc. ; and under these cir- 
cumstances it cannot be wondered at, if early attempts were made to reconcile the 

13 



194 


OPINIONS REGARDING THE ORIGIN, ETC., 


It is not necessary for me here to inquire with any accuracy what 
the relation was in which the different philosophical systems stood to 
each other in former ages. It may suffice to say that the more thorough- 
going adherents of each — of the Vedanta, the Sankhya, the -Nyaya, 
etc. — must, according to all appearance, have maintained their respec- 
tive principles with the utmost earnestness and tenacity, and could not 
have admitted that any of the rival systems was superior to their own 
in any particular. It is impossible to study the Sutras of the several 
schools, and come to any other conclusion. The more popular systems 
of the Puranas, on the other hand, blended various tenets of the dif- 
ferent systems syncretically together. In modem times the superior 
orthodoxy of the Vedanta seems to be generally admitted. But even 
some who hold this opinion refuse to follow the example of S'ankara in 
denouncing the founders of the rivd schools as heretical. On the con- 
trary, they regard them all as inspired Munis, who, by adapting their 
doctrines to the capacities or tendencies of different students, have 
paved the way for the ultimate reception of the Vedantic system. 
Such is the view taken in the Prasthana-bheda of Madhusudana Saras- 
vatt, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weberns Indische Studien, i. 23) : 

Sarveahdm cha mnh%he^ma trividhah eva prasthuna-hlmdah | tatra 
dramhha-vadah ekah | parinuma-vado d/vitiyah | vivartta-vudas tritiyah | 
pdrthnmpya - taijasa - vdyaviydi chaturvidha h paramunavo dvy - anuhadi- 
kramena hrahmdnda-paryantam jagad dramhhante | asad eva kdryyam 
kdraka-vyapardd utpadyate iti prathamaa tdrkikdndm mlmdihsa- 
kdndm cha | mttva •• tamo - gundtmakam pradhanam eva mahad- 
ahankaradi - kramena jagad-akdrena parinamate | pdrvam api efLkehma- 
Tdpena sad eva kdryam kdrana^vydpdrena ahhivyajyate iti dvitlyah 
pakehal^ Sankhya - Yoga - Pitanjala -Pdsupatdndm | BrahmanaJf^ pari- 
ndmo jagad iti Vaishnavdndm 1 eva-prakdsa-paramdnandddvitiyam JBrah- 
ma eva-mdyd-vasdd mitkyaiva jagad-ukdrena kalpate iti tritiyah paksho 

tenets of the Vedanta and Sankhya to save the uniformity of^the doctrine, and 
, thereby the sacredness of the Vedas as the Scriptures derived from the immediate 
.revelation of God. So, for instance, it is recorded that Vyasa, the reputed author of 
. ^ainha Snti^, wrote aiao a commentary to Patanj all's Yoga-^ilstra, which is still 
under hi^ name. In the same manner composed Gaudapada, the eminent 
V^thtist, and ti^acher of S'ankara's teacher, Govinda, a commentary to IsVara 
Sdnkhya Kdrika, and the Bhagavad G!t& has also the same object/' 
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Bralima’Vddinam 1 Barveshdm prasthana-karttrlniim munlndm vivartta- 
vdda-paryavasdnem advitiye Paramehare eva pratipddye tdtparyam | na 
hi te munayo Ihrdntdh sarvajnatvdt tesHdm j kintu vahir-vishaya-prma-^ 
ndndm dpdtatah purushdrthe praveio na samhkavati iti ndstikya-vara’- 
nay a taih prakdra-hheddh pradarsUdh | tatra teshdm tdtparyam ahuddkva 
veda-viruddhe ^py arthe tdtparyam utprekskamands tan^matam eva upd- 
deyatvena grihnanto jandh ndnd-patha-jusho hhavanti | iti sarvam ana- 

The difference in principle between these various schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world j the second is that of an evolution ; the third is that of 
an illusion. Atoms of four descriptions — earthy, aqueous, igneous, and 
aerial — beginning with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe : and effects, pre- 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Mimansakas. The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, is that 
Pradhdna (or Prakriti = nature), consisting of the three gunaB (quali- 
ties), sattva^ rajas, and tamas, is evolved, through the successive stages 
of mahat (intellect), and ahankdra (consciousness), etc,, in the form of 
the world ; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Vaishnavas [the Ramanujas], who 
hold the universe to bo an evolution of Brahma. The third view, that 
of the Brahma-vadins (Vedantists), is, that Brahma, the self-resplen- 
dont, the supremely happy, and the one sole essence, assumes, unreally, 
the form of the world through the influence of his own illusion (Maya). 

The ultimate scope of aU the Munis, authors of these different sys- 
tems,, is to support the theory of illusion, and their only design, is to 
establish the existence of one Supreme God, the sole essence ; for these 
Munis could not be mistaken [as some of them must have been,. if 
they were not all of one opinion, or, as those of them must have, been 
who did not liold Vedantic principles], since they were omniscient. 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might hot fall into atheism. 
Misunderstanding the object which the Munis thus had in yiew, and 
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reprcEenting that they even designed to propound doctrines contrary 
to the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. Thus all has been satisfactorily stated.” 

I find that VijnanaBhikshu, the commentator on the Sankhya aphor- 
isms, takes very nearly the same view as is here quoted from Madhu- 
sudana Sarasvatl, in regard to the superiority of the Brahma Mimansa 
or Vedanta over the other Dari^anas. 

In his Sankhya-pravachana-bhashya (Bibliotheca Indica, pp. 3 ff.), 
he thus writes : 

Syad etat ] Nydya-vaiiekiidhhyam atra avirodho lhavatu | hraJma- 
fnlmamm-yogdhhyam tu virodho 'sty eva | tahhyam nityeivara-sadhanat \ 
atra cha Uva/rasya praUshidhyamdmtvdt | na cha atrdpi vydvahdriha- 
pdramdrthika-lhedena sekara'-nirlivara-vudayor avirodho 'stu sesvara- 
vadasya updsand-paratva-samhJmdd iti vdchyam | vinigamakdhhdvdt \ 
ikaro hi durjneyah iti niriivaratvam api loJca-vyavahara-siddham aiiva* 
ryya-vairdgydya anuvaditum iahyate dtmamh sagunatvam iva | na tu 
kvdpi iruty-‘dddv l§va/rah sphutam pratishidhyate yena se^vara-vadasyaiva 
vydvahdrikatvam avadhdryeta iti | atra uchyate | atrdpi vydvahdriha- 
pdranidrthika-hhdvo hhavati [ ^^asatyam apratishtham te jag ad dhur 
anxiva/ram" ityddi-idstrair nirUvara-vddasya ninditatvat 1 asminn eva 
Sdstre vydvahdriJcasyaiva pratishedhasya aiharyya^vairdgyddy-artham 
anuvddatvmchitydt | yadi hi lauTcdyatika-matdnusdrena nityaiivcwyyam 
na pratishidhyeta tadd paripurna-nitya-nirdoshai^varyya-darianena tatra 
chittdveiato vivekdhhydsa - pratihandhah sydd iU sdnhhydchdryydndm 
dkayah | seivara-vadasya na hvdpi nindudikam asti yena vpdsanddi-pa/ra- 
tayd tat idstram sankochyeta 1 yat tu “ ndsti sdnkhyasamaih jndnam 
ndsti yogorBamam halam | atra vah samiayo md bhuj jndnam sdnkhyam 
param emfitam" ityddi vdhyam tadrvivekamie eva sdnkhyajndnasya d(w- 
kmdntm'elhpab utkarsham pratipadayati na tv Uvara-pradisheddmie 'pi J 
tathd Fa/rdiarddy-akhila-kishfa-samvdddd api seivma-vddasyaiva pdra-^ 
mdrthikatvam madhdrxjade | api cha ‘‘Akshapdda-pranlte cha Kundde 
i^Jihya-yogwyoli | tydjya\ iruti-virudho 'ihiab iruty-eka-saranair nri- 
hki^ I Jaiminlye cha Vaiydse virudhdrhio na kaSchana ] irutyd veddrtha- 
vyndnc irudi-pdrafh gatau hi tdv" iti Fa/rdhropapurdnddilhyo 'pi 
Irahma^mimd^sdydit UvardihSe halavuttvam \ yathd | nydya-tmtrdny 
m^ni tais tair ^tdni vddibhi^ | hetv-dgama-saddchdrair yad yukta0x 
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tad upHsyatdm^^ iti mohsha-dharma-^akyad api PcMrdiiarad/y-akhihMshta- 
vyavakdrena hrahma-mimd^Bd-nydya-vaUeskikady-uhtah iivara-Bddhaka- 
nydyak eva grdhyo halavaUvUt \ tothd | m paiyanti yoglndrah 

Bdnkkydh apt maheharam j anadi-nidhanam Irahma tarn eva iaranam 
vraja^^ ityddi-kaurmddi-vdkyaih, Bdnkhydndm livardjndnaByaiva ndrdya- 
nadind proktatvdch eka \ kincka hrakma-mimdfkBdydk livarak eva mukkyo 
viskayak upakramddihkir a/vadkriiali \ tatrdmse tasya hddke idBtraByavoa 
aprdmdnyam Bydt | “ yat-parak kakdak Ba iahddrtkak iti nydydt | sdn’' 
kkya-sdstraBya tu puruBkdrtka-tat’Sddkana-prahriti^puruBka-vivehdv eva 
mukkyo viskayah | iti Uva/ra-pratiskedkdmsa-hddke ^pi na aprdmdnyam | 
Yat-parak kaldak^ sa kahddrtkak^^ iti nydydt | atak Bdvakd&atayd sdn" 
kkyam eva livara-pratiskedkamse durhalam iti | na cka hrakma-mimdm- 
Bdydm api Uvdrak eva mukkyo viskayo na tu nityaisvaryam iti vaktum 
sakyate | smrity-anavakdsa-doska-praBanga'^ -rUpa-purva-pakshaBya anu- 
papattyd niiyaUvaryya-viskktatvena eva hrakma-mimdrhsd-viBkayatvdva- 
dkdrandt | Irakma-kahdaBya para-lrakmany eva mukkyatayd tu ^^atkdtak^ 
para-hrakma-jijndsd ” iti na sutritam iti \ etena sankkya-virodkad Irak- 
ma-yoga-darkanayok kdryyekvara-paratvam api na kdnkaniyam | prakriti- 
Bvdtantrydpattyd ^^rackandnupapattek cka na amumdnam^^ ityddi hrakma- 
Butra-parampard- nupapattek cka | tatkd sa purveekdm api guruh kdlena 
anavackckkedad'^ iti yoga-Bdtra-tadiya-vydBa-hkdBkydhkydm spkutam Ika- 
nityatdvagamdck cka iti | taerndd ahkyupagama-vdda-praudki-vddddind 
eva Bdnkkyasya vydvakdrikekvara-pratiskedha-paratayd hrakma-mimdihBd- 
yogdlhydm saka na virodkak | ahkyupagama-vddak cka kdstre driektak | 
yatkd Visknu-purdne (i. 17, 54) | ^'Ete hkinna-dfikdm daitydk vikalpdk 
katkitdh mayd | kritvd'hkyupagamam tatra sankekepak kruyatdm mama ” [ 
iti I aBtu vd pdpindm jndna-pratihandkdrtkam dstika-darkanesko apy 
afhkatak kruti-viruddkdrtka-vya/vastkdpanam teeku teakv arkkeak/v apror 
mdnyam cka | kruti - amrity - aviruddkesku tu mukkya - viakayeaku prd* 
many am aaty eva | atak eva Padma - pu/rdne hrakma-yoga-darkandti- 
riktdndm dwrkandndm nindd ^py upapadyate | Yatkd tatra Pdrvatim 
prati Ikva/ra-vdkyam 1 krinu devi pravakakydmi tdmaadni yatkd-kra* 
mam j yeakdm kravana-mdtrena pdtityam jndnindm api \ pratkamafh ki 
mayaivoUam S*aivam Pakupatadikam \ mack-ckkaUy-dvekitair vipraih aam^ 
proktdni tatah pa/ram | Kanddena tu aamproUafh idatrark vaiieakikam 
makat | Gautamena tatkd nydyafk adnkkyaik tu Kapihna vai I dvijan^ 
mand Jaiminind parvaik ^edamaydrtkata^ \ nirfkvarena vddena krt^am 
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idstram mahattaram | Dhishanena tathd proJctam ehdrvdham ati-garhi- 
tum I daitydndm ndkandrthdya Vishnund JBuddha-rupina | hauddha-^ds- 
tram ami proktam nagna^-nila-patddiham | mdyd-vddam asach’chhdstram 
prachchhannam lauddham cm cha | mayaiva kathitam devi halau hrdh- 
mam-rupind | apdrtham ^ruti-vdkydndm dariayat loka-ga/rhitam | kar- 
ma->6va/rupa~tydjyatvam atra cha prattpddyate | sarva-karma-parihhram- 
idd naishkarmyam tatra chochyate | pardtma-jivayor aikyam mayd Hr a 
pratipddyate | hrahmano ^sya param rupam nirgunam darkitam mayd | 
sarvasya jagato ^py asya ndkandrthafh kalau yuge | veddrthavad mahdkdis- 
tram mdyd-vddam avaidikam | mayaiva kathitam devi jagatdm ndka-kdra- 
ndd iti | adhikafh tu orahma-mlmdmsd-hhdshye prapanchitam asmdhhir 
iti I tasmdd dstika-kdstrasya na kamjdpy aprdmdnyam virodho vd sva- 
sva-vishayeshu sarveshdm abddhdt avirodhdch cha iti | nanv evam purusha- 
hahutvdmke ^py asya kdstrasya abhyupagama-vadatvam sydt | na sydt ] 
avirodhdt | hrahma-mimdmsdydm apy amko ndna-vyapadekad^'* ityddi- 
sutra-jdtairjivdtma-hahutvasyaiva nirnaydt ) sdnkhya-siddha-purushundm 
dtmatvam tu hrahma-mimdfhsayd hddkyate eva | dtmd iti tu upayantV* 
iti tat-sdtrena paramdtmanah eva paramdrtha-hhumdv dtmatvdvadhd- 
randt I tathdpi cha sdnkhyasya na aprdmdnyam | vydvahdrikdtmano 
jivasya itara-viveka-jndnasya moksha-sddhanatve vivakshitdrthe hddhd- 
hhdvdt I etena iruti-smriti-prasiddhayor ndndtmaikdtmatvayor vydvahd- 
rika-pdramdrthika-hhedena avirodliah | 

Be it 80 : let there be here no discrepancy with the Nyaya and 
Vai^eshika. But it will be said that the Sankhya is really opposed to 
the Brahma-mlmansa (the Vedanta) and the Yoga [of Fatanjali] ; since 
both of these systems assert an eternal I4vara (God), while the Sankhya 
denies such an 14 vara. And it must not be said (the same persons 
urge) that here also [as in the former case of the ITyaya and Yai4e- 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may be no [real] contrariety 
between the theistic and the atheistic theories, inasmuch as the theistic 
theory may possibly have a view to devotion [and may therefore have 
nothing more than a practical end in view] ; — you are not, it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. For as I4vara is difficult to be known, the atheistic theory 
aljk>, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a I)eity> 
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(just as it is "[conventionally] asserted that soul has qualities) ; but 
neither the Veda, nor any other 4astra contains a distinct denial of 
an li^vara, by which the merely practical [or conventional] character of 
the theistic theory could be shewn. [Consequently the theistic theory 
is not a mere conventional one, but true, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable]. 
To this we reply : in this case also the distinction of practical and 
essential truths holds. For although the atheistic theory is censured by 
such texts as the following : ‘ They declare a world without an L4vara to 
be false and baseless ; * yet it was proper that in this system (the San- 
khya), the merely practical (or conventional) denial [of I^vara] should 
be inculcated for the purpose of inspiring indifference to the conception 
of a Deity, and so forth. Because the idea of the author of the San- 
khya was this, that if the existence of an eternal Ii^vara were not 
denied, in conformity with the doctrine of the Laukayatikas, men would 
be prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri- 
minate [between spirit and matter]. But no censure on the theistic 
theory is to be found in any work, whereby [the scope of] that 
system might be restricted, as having devotion, etc., in view as its 
only end. And as regards such texts as the following : ‘ There is 
no knowledge like the Sankhya, no power like the Yoga ; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest,' 
they [are to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab- 
lished by the concurrence of Para^ara, and all other well instructed 
persons, that the theistic theory is that which represents the essential 
truth. Further, such texts as the following of the Para^ara Ilpapurana, 
and other works, shew that the strength of the Brahma-mimansa lies 
on the side of its theism, viz., ‘In the systems of Akshapada (Gotama) 
and Kanada, and in the Sankhya and Yoga, that part which is opposed 
to the Veda should be rejected by all persons who regard the Veda as 
the sole authority. In the systems of Jaimini and VySsa (the Vedanta) 
there is no portion contrary to the Veda, since both these sages have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha-dharma (a part of the 
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S'anti^parvaii of the Mahabharata), Tiz. : ' Many systems of reasoning 
have been promulgated by different authors ; [in these] whatever is 
established on grounds of reason, of scripture and of approved custom, 

to be respected;’ [from this text also, I say, it results] that the 
theory,— declared in the Brahma-mlmansa, the Nyaya, the Vai^eshika, 
etc*, in consonance with the tradition of Para4ara and all other well- 
instructed men, — which asserts an Isvara, is alone to be received, in 
consequence of its strength ; and [the same thing follows] from the 
fact that in such passages as this of the Kaurma-purana, etc., viz.-- 
^ Take refuge with that MaheiSvara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas^ do not 
behold,’ — N^yana (Yishiiu) and others assert that the Sankhyas are 
ignorant of l^vara, 

‘‘ Moreover, 14 vara is determined to be the principal subject of the 
Brahma-mimansa by the introductory statement, etc., of that system. 
If it were open to objection on that side [i,e. on the side of its principal 
subject], the entire system would be without authority. For it is a 
rule that ^ the sense of a word is that which it is intended to denote.’ 
Whereas the principal subjects of the Sankhya are — (1) the grand 
object of human pursuit, and (2) the distinction between nature {pra- 
kfiti) and spirit {pwrmha\ which is the instrument of attaining that 
grand object. Thus this system does not lose its authority, even 
though it be erroneous in so far as it^denies an Isvara. For it is a rule 
that ^the sense of a word is that which it is intended to denote.’ 
Hence, as the Sankhya has a certain applicability of its own, it is weak 
only in so far as it denies an Isvara. 

NTor can it be alleged that it is livara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mimansa; 
since, through the disproof of the objection {purva^pahsha) that the 
theistic theory ^ is ohargable with the defect of rendering the Sm^riti 
inapplicable,”^® it is ascertained that the assertion of an eternal f4vara 
is^Jthe main object of the Brahma-mimansa. But as the word * Brahma’ 
is properly employed to denote the supreme Brahma, the first aphor- 
ism of the Brahma-mimansa does not run thus, * Kow follows the en- 
quiry regarding the supreme Brahma; ’ [but thus, ‘Now follows the 

The aphorism here referred to (Brahma SCtras ii. 1, 1), with most of S'ankara’s 
commaat on i% has been already quoted aboTe, pp." 
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enquiry regarding Brahma.’] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-mimansa and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary} 14 vara, who is merely an effect. For this is disproved (1) 
by the series of Brahma Sutras (ii. 2, Iff.) which affirm that ‘an un- 
inteiligent cause of the world cannot be inferred, as it is not conceiv- 
able that such a cause should frame anything,’ and which would be 
rendered inconclusive by the assumption of the independent action of 
Prakyiti ; and (2) by the fact that the eternity of God is clearly under- 
stood from the Yoga aphorism [i. 26], viz. ‘ He is also the instructor 
of the ancients, as he is not circumscribed by time,’ as well as from 
the commentary of Vyasa thereon.^^ Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis- 
play of ingenuity and so forth, has in view a merely practical denial 
of an I4vara, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles is referred to in the 
S'astra. Thus it is said in the Vishnu Purana [i. 17, 54, Wilson, 
vol, ii. p. 44], ‘ These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them- 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

“ Or let it be [supposed] that even orthodox systems, with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to the Veda ; and that in those particular 
portions they are not authoritative. Still in their principal contents, 

I quote the commentary of BIioja-r5jii on this Sutra^ as given by Dr. Ballantyne 
(Aphorisms of the Yoga, part first, p. 32) : Furv^ham | adpanam Frahtmdtmm apt 
sa gurur upadeshia yatah 9a kalma ndvaehchhidyate anaditvat | teahdm pumr ddi- 
mattvad asti hdlena avachohh$dah | “ Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the the instructor, because He, as having no 

k^inning, is not circumscribed by time ; while they, on the other hand, having had 
a beginning, are circumscribed by time.” 

I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, ahhyupagama^vMa and prau4hi*vdda^ as well as for various other 
improvements in my translation of this passage. The phtase abhyt4pagama^9iddhBnta 
is rendered by Dr. Ballantyne “Implied dogma” (NySya aphorisms, i. 81, p. 30, as 
corrected in MS.). Professor Goldstiicker renders it by “implied axiom.” In 
Bohtlingk and Roth's Lexicon the phrase ahhyupagama-vada is rendered “ a dis- 
cussion in a conciliatory spirit.'’ In regard to ffic sense of prau4hi»vdda see above, 
p. 172. 
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which are consonant to the Stuti and the Smriti, they possess authority. 
Accordingly, in the Padma Purana we find a censure passed even upon 
the several philosophical systems {Darianas)^ with the exception of the 
Brahma (the Yedanta) and the Yoga. For in that work I4vara (Maha- 
deva) says to Parvatl, * Listen, goddess, while I declare to you the 
Tamasa works (the "works characterised by tamasy or the quality of 
darkness) in order; works by the mere hearing of which even wise 
men become fallen. First of all, the S'aiva systems, called Pasupata, 
etc., were delivered by myself. Then the following were uttered by 
Brahmans penetrated by my power, viz. the great Vaii^esliika system 
by Kanada, and the Kyaya, and Sankbya, by Gotama and Kapila re- 
spectively. Then the great system, the Purva-[miman8a], was com- 
posed by the Brahman Jaimini on Vedic subjects, but on atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Dhishana,^^ while Vishnu, in the form of Buddha, with a view to the 
destruction of the Daityas,'’^ promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, gbddess, 
assuming the form of a Brahman, uttered in the Kali age, the false 
doctrine of Maya [illusion, the more modern form of the Vedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Veda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent on such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which he is devoid of the [three] qualities. It was I myself, 
goddess, by whom this great sastra, which, composed of Vedic materials 
and inculcating the theory oNllusion, is yet un- Vedic, was declared in 
the Kali age for the destruction of this entire universe.’ We have 
entered into fuller explanations on this subject in the Brahma-mlm^sa- 
bhashya. There is, therefore, no want of authority, nor any contra- 
diction, in any orthodox system, for they are all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also } It does not. 
Fbr in the Brahma-mim&nsa also it is determined by such a kind of texts 

A name of Vfihaepati, according to Wilson’s dictionary. 

See Wilson’s Vishnu Purana, pp. 334 ff. 
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as the following (Brahma Sutras, ii. 3, 43), viz. * the embodied spirit is 
a portion of the supreme soul, from the variety of appeUationa,* that 
there is a multitude of embodied spirits. But it is denied by the Brahma- 
mlmansa that tho spirits {purusha) asserted by the Sankhya have the 
character of Soul ; for it is determined by the Brahma Sutra (iv. 1, 3), 
‘they approach Him as one with themselves,^ that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative ; for as the know- 
ledge of its own distinctness from other things, obtained by the em- 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction of 
practical and real, that there is no contradiction ‘ between the two 
theories (made known by the S'ruti and Sm^iti), of a multitude of 
souls, and the unity of all soul. 

The view taken by Madhusudana, as quoted above, and partially 
confirmed by Yijnana Bhikshu, of the ultimate coincidence in principle 
of all the different schools of Hindu philosophy, however mutually 
hostile in appearance, seems, as I have remarked, to be that which is 
commonly entertained by modern Pandits. (See Dr. Ballantyne’s Sy- 
nopsis of Science, advertisement, p. iv.) This system of compromise, 
hwoever, is clearly a deviation from the older doctrine ; and it practi- 
cally abolishes the distinction in point of authority between the Yedas 
and the Smritis, Dars^anas, etc. For if the Munis, authors of the six 
Darsanas, were omniscient and infallible, they must stand on the same 
level with the Yedas, which can bo nothing more. 

I return, however, from this digression regarding the hostility of 
S'ankara to the adherents of the Sankhya and other rationalistic schools. 

On this, however, S'ankara {in loco) remarks as follows : Jtvah lavarasya amao 
hhmitum arhati yatha^ gner viaphtdingah | midahivaaikaah | na hiniravuyavaayamu- 
khyo *msah aambhavati | kaamat p%mar niravayavatvat m eva na bhavati | “ nana- 
vyapadeiat 1 “ Tho embodied soul must bo ‘ a portion ’ of Is vara, as a spark is of fire 
(and not merely dependent upon him as a servant on his master). ‘ A portion * means, 

‘ as it were a portion ; * for nothing can be, in the proper sense, ‘ a portion * of that 
which has no parts. Why, then, as Is'vara has no parts, is not the embodied soul the 
very same as ho ? ‘ From the variety of appellations,* etc., etc.'* 

Tho original Sutra runs thus : Mmd iti tu vpagachchhmti grdhayanti cha ( 

“ They approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves." This refers to certain texts which S'ankara 
adduces from one of the TJpanishads, apparently. 
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and the apinions of later authors concerning the founders of those 
several systems. The distinction drawn by the Indian commentators 
quoted in this section between the superhuman Veda and its human 
appendages, the Kalpa Sutras, etc., as well as the other Smiritis, is not 
borne out by the texts which I have cited above (pp. 8, 31) from the 
Brihad* Aranyaka (=; S'atapatha Brahmana), and Mundaka TJpanishads. 
By classing together the Vedic Sanhitas, and the other works enume- 
rated in the same passages, the authors of both the Upanishads seem 
to place them all upon an equal footing ; and the former of the two 
authorities speaks of them all as having proceeded from the breathing 
of the Great Being. If the one set of works are superhuman, it may 
fairly be argued that the others are so likewise. According to the 
Mundaka Upanishad, neither of them (if we except only the Yedantas 
or Upanishads) can be placed in the highest rank, as they equally in- 
culcate a science which is only of secondary importance. 

As, however, S'ankara (who, no doubt, perceived that it would be 
inconsistent with modem theories to admit that any of the works 
usually classed under the head of Smpti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho- 
dox principles, be assigned only to writings coming under the desig- 
nation of S'ruti), maintains in his comment on the text of the Brihad 
Aranyaka Upanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Vedas, are in reality portions of the 
Brahmanas, it will be necessary to quote his remarks, which are as 
follows (Bibl. Ind. ii. 855 ff.): 

. . • Nihasitam iva ni^vmitam | yedhd aprayatnemiva jpurmha-niivdao 
hhavaty evam vd | are kim tad niivaaitaffi tato jdtam ity uchyate 1 Yad 
riyeedo yajwrvedah sdmavedo Hharvanyirasai chaturvidham mantra-jdtam | 
itihdsah ity UrvaA-PuriAravasor mmvddadir ‘‘ Urvail ha apsardh ityddi- 
hrdhmanam eva \ purdnam mad vd idam agre dsid^^ ityddi | vidyd 
devcyana-vidyd **vedah so ^yanC^ ityddih | upanishada^ **priyam ity etad 
vipdslta^^ ityddydh \ khkdh ^^hrdhmana-prahhcmd^ mantras tad ete 
&okdy^ ity ddayah \ sdtrdni vastn-sangraha-vdlcydni vede yathd dtmd 
ity eva updslta*' ityddini | anmydhkydndni mantra-vivarandni | vydkhyd- 
ndni arthavddd^ | . evam aahtavidham brdhmaQom | evam mantra- 

hrdAmas^or eva grahanam | niyata-raehandvato vidyamdnasyaiva vedasya 
obhivyeMiA pwrusha-nikdsa-vat | na cha purmh^huddhi-prayaina-piir^ 
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vakah | atah pfamdmm nirapekshah eva BVdYthe | . . . . tena vedasya 
apramdnyam diankaU | tad-d^ankd-nivritty-artham idam uhtam | puru- 
sha-nisvasa-vad aprayatnotthitatvdt pramdnam vedo m yathd ^nyo gran* 
thah iti I 

breathing ’ means, ‘ as it were, his breathing/ or it denotes the 
absence of effort, as in the case of a man’s breathing. We are now 
told what that breathing was which was produced from him. It was 
the four classes of mantras (hymns), those of the Rich, Ya^ush, Saman, 
and Atharvangirases (Atharvana) ; Itihasa (or narrative), such as the 
dialogue between Urva^i and Pururavas, viz. the passage in the Brah- 
mana beginning ‘ Urva^I the Apsaras,’ etc. [S'. R. Br. p. 855] ; Purana, 
such as, ‘ This was originally non-existent,’ etc. ; Vidya (knowledge), 
the knowledge of the gods, as, ‘This is the Veda,*- etc. ; Upanishads, 
such as, ‘ Let him reverence this, as beloved,* etc. ; S'lokas, such as 
those here mentioned, ‘ The mantras are the sources of the Brahmanas, 
on which subject there are these ^lokas,* etc. ; Sutras (aphorisms) oc- 
curring in the Veda which condense the substance of doctrines, as, 

‘ Let him adore this as Soul,’ etc. ; Anuvyakhyanas, br interpretations 
of the mantras ; Vyakhyanas, or illustrative remarks.** The commen- 
tator adds alternative explanations of the two last terms, and then pro- 
ceeds: “ Here, therefore, eight sorts of texts occurring in the Brahmanas 
are referred to ; and consequently the passage before us embraces merely 
mantras and Brahmanas. The manifestation of the Veda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. The Veda was not the result of an effort of the intelligence 
of any person.^^^ Consequently, as proof in respect of its own contents, 
it is independent of everything else.** 

S'ankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the Upanishad means, in the words 

Compare S'ankara’ s Comment on Brahma Sutra, i. 1, 3, as quoted above in 
p. 106, where this same text of the B^h. Ar. Up. is referred to. As the fact of 
Brahma being the author of the Vedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator with laying down inconsistent doctrines in the two 
passages), suppose that in the text before us he does not mean to deny that Brahma 
was conscious of the procession of the Vedas, etc., from himself, and cognizant of their 
sense (as the author of the Sankhya aphorisms and his commentator seem to have 
understood, see above p. 135), but merely that his oonsoioxisneBS and cognizance were 
not the result of any effort on his part. 
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on which he comments, to remove a donbt regarding the authority of 
the Yeda, arising from some words which had preceded, and therefore 
affirms that *^the Veda is authoritative, because it was produced with- 
out any effort of will, like a man’s breathing, and not in the same 
manner as other books.” (See Sankhya Sutras, v. 50 ; above, p. 135.) 

This attempt to explain the whole of the eight classes of works enu- 
merated in the TJpanishad as nothing else than parts of the Brahmanas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Muller^s Anc, Ind. Lit. pp. 75, 
86) ; and the Itihase^fiand Puranas had in all probability become a 
distinct class of writings at the period when the TJpanishad was com- 
posed. And Sankara’s explanation is rendered more improbable if we 
compare with this passage the other from the Mundaka TJpanishad, i. 
1, 5, already quoted above (p. 31), where it is said, “The inferior 
science consists of the Eich, Yajush, Saman, and Atharvan Vedas, ac- 
centuation (sikshd), ritual prescriptions {kalpa), grammar, commentary 
{nirukta), prosody {chhandas), and astronomy.”'^® Here various ap- 
pendages of the Vedas, which later writers expressly distinguish from 
the Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San- 
hitas, or collections of the hymns, as constituting the inferior science 
(in opposition to the knowledge of the supreme Spirit). From this we 
may reasonably infer that the author of the Brihad Aran y aka TJpani- 
shad also, when he specifies the Sutras and some of the other works 

I take the opijortunity of introducing here Sayana’s remarks on this passage in 
his Commentary on the Rig-veda, voL^i., p. 33 : AiigamhKira^ya vedasya artham 
W0ahodhayit%m sikahd>dmi aJtad-angdni pravrittdni \ ata eva teshdm apara^vidyd~ 
rupatvam Mundakopaniahady Atharvanikdh Timmanti | dve vidya*' ityddi | . 

addham^hhuta^ dharma-Jndna’hetutvat aliad-anga-sahUdndm karma-kdnddndm apara- 
vidydimm | parama-puruahdrtha^bhuta-hrahma-jndna-hetutvdd upanishaddm para- 
vidydtvam | ** The S'iksha and other five appendages are intended to promote the com- 
prehension of the sense of the very deep Veda. Hence, in the Mnn^aka TJpanishad, 
the followers of the Atharva-veda declare that these works belong to the class of 
inferior sciences, thus: * There are two sciences,* etc. [see the entire passage in p. 31.] 
Since the sections of the Veda which relate to ceremonies [including, of course, the 
hymns], as well as the six appendages, lead to a knowledge of duty, which is an in- 
slcniiient [of something further], they are ranked as an inferior science. On the other 
hand the Upanishads, which conduct to a knowledge of Brahma, the supreme object 
hf constitute the highest science/* 
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which he emimerates, intended to speak of theVedangas or appendages 
of the Vedas, and perhaps the Smritis also, as being the breathing of 
Brahma. The works which in the passage from the Muijdaka are 
called Kalpa, are also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas- 
sage from the Mahabharata, S'anti-parvan, 7,660, which has been cited 
in p. 105, where it is said that the “great rishis, empowered by Sva- 
yambhu, obtained by devotion the Vedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga.” Whatever may be 
the sense of the word Itihasa in a Vedic work, there can be no doubt 
that in the Mahabharata, which is itself an lH^asa, the word refers to 
that class of metrical histories. And in this text we see these Itihasas 
placed on a footing of equality with the Vedas, and regarded as having 
been, like them, pre-existent and supernatural. See also the passage 
from tho Chhandogya TJpanishad, vii. 1, 1 ff. (Bibl. Ind., voL iii. pp. 
473 if.), quoted above (p. 33), where the Itihasas and Puranas are spoken 
of as “the fifth Veda of the Vedas. The same title of “ fifth Veda’^ 
is applied to them in tho Bhag. Pur. iii. 12, 39 : ItihUsa-purdnani pan- 
chamam vedani IsvaraJf | sarvehhyah eva mulchehhyah sasrije sarva^dar^ 
sanah | “The omniscient Isvara (God) created from all his mouths the 
Itihasas and Puranas, as a fifth Veda.^' See also the passages quoted 
above in pp. 27-30, from tho Puranas and Mahabharata, whore the 
Itihasas and Puranas themselves are placed on an equality with, if not 
in a higher rank, than the Vedas. The claims put forward by these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Vedas and all other works ; but it would appear from the passages 
I have quoted from tho Upanishads that at one time the Vedas were, 
at least, not so strictly discriminated from the other S'astras as they 
afterwards were. 

Sect. XII. — Recapitulation of the Arguments urged in the JDarianas, 
and hy Commentators^ in support of the Authority of the Vedas, with 
some remarks on these reasonings. 

As in the preceding sections I have entered at some length into the 
arguments urged by the authors of the philosopical systems and their 
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commentators, in proof of the eternity and infallibility of the Vedas, it 
may be convenient to recapitulate the most important points in these 
reasonings ; and I shall then add such observations as the consideration 
of them may suggest. 

The grounds on which the apologists of the Vedas rest their authority 
are briefly these ; First, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of elucidating all other thingsi, past and future, 
great and small, near and remote (Sayana, as quoted above, p. 62 ; 
S'ankara on Brahma Sutras i* 1, 3, above, p. 190). This is the view 
taken by the author the Sankhya Sutras also, who, however, 
expressly denies that me Vedas originated from the conscious effort 
of any divine being (see p. 135). Second, it is asserted that the Veda 
could have had no (human) personal author, as no such composer is 
recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus- 
pected of any such imperfection as would arise from the fallibility of 
such an author (pp. 69 f . ; Sayana p. 106), Third, the Purva-mimansa 
adds to this that the words of which the Vedas are composed are eternal, 
and have an eternal connection (not an arbitrary ielation depending upon 
the human will) with their meanings, and that therefore the Vedas are 
eternal, and consequently perfect and infallible (Mlmansa Sutras and 
Commentary, above, pp.71 ff.,andSarva-dar!^ana-sangraha, above, pp.Olf.) 
Fourth, the preceding view is either explained or modified by the com- 
mentatpi: on the Taittirlya Sanhita (above, p. 69), as well as by Sayana in 
his Introduction to the Eig-veda (above, p. 106), who say that, like time, 
mther, etc., the Veda is only eternal in a qualified sense, ue. during the 
continuance of the existing mundane system; and that in reality it sprang 
from BrahmS. at the beginning of the crea^on. But this origin cannot 
according to tibeir view affect the perfection of the Veda, which in con- 
sequence of the faultlessness of its author possesses a self-demonstrating 
authority. Fifth, although, the Vedanta, too, speaks of the eternity of the 
Veda (above, ]pM 05), it also in the same passage makes mention of its 
self-dependent anthbr; while in another passage (p. 106) it distinctly 
asctSbos the ori^n of the Indian Scripture to Brahma as its source or 

in the Byihad Amuyaka Upanishad (p; 688 of Br. Eoer's ed.) it h said : F5- 
Mrahma jmyaU my vai tamraf pmtamam Brahman | By speech, o 
^ known. Speech ie the supreme Brahma,” 
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cause. Brahma here must be taken as neuter, denoting the supreme 
Spirit, and not masculine, designating the personal creator, as under 
the fourth head.^®® Sixth, according to the Naiyayika doctrine the au- 
thority of the Veda is established by the fact of its having emanated 
from competent persons who had an intuitive perception of duty, and 
whose competen6o is proved by their injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (Nyaya Sutras, above, pp. 116). Seventh, agree- 
ably to the Vai^eshika doctrine, and that of the Kusumanjali, the in- 
fallibility of the Veda results from the omniscience of its author, who 
is God (Vai^eshika Sutras, Tarka Sangraha, andftusumanjali, pp. 1 19 ff., 
127, and 129 ff., above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes indirect opposition to each other in their lead- 
ing principles ; and they are not likely to seem convincing to any persons 
but the adherents of the schools from which they have severally emanated. 
The European student (unless be has some ulterior practical object in 
view) can only look u^n these opinions as matters of historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may bo expected to possess a greater 
importance in the eyes of any Indian readers into whose hands this book 
may fall ; and as such readers may desire to learn in what light these 
arguments are regarded by Western scholars, I shall offer a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Veda, viz. the evidence which radiates from itself, or its internal evi- 
dence, I may observe first, ^at this is a species of proof which can 
only be estimated by those who have made the Indian Scripture the 
object of careful study; and, second, that it must be judged by the 
reason and conscience of each individual student. This evidence may 
appear conclusive to men in a certldn stage of their national and per- 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Vedas with a hereditary veneration j whilst 
to persons in a different state of mental progress, and living under dif- 
ferent influences, it will appear perfectly ftitile. It is quite clear that, 
even in India itself, there e:i;i6ted in former ages multitudes #f learned 
ISO gee note in p. 205, above. 
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and virtuous men who were unable to see the force of this argument, 
and who consequently rejected the authority of the Yedas. I allude of 
course to Buddha and his followers. And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Upanishads, the Bhagavad Gita, and the Bhagavata 
Purana, while they attach the highest value to the divine knowledge con- 
veyed by the latest portions of the Veda, depreciate, if they do not actu- 
ally despise, the hymns and the ceremonial worship connected with them. 

In regard to the second argument, viz. that the Vedas must be of 
supernatural origin, and infallible authority, as they are not known to 
have had any human aifthor, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who ex- 
plained the annual inundations of the river Nile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he carried the discussion back into the region of the unap- 
parent (e? a<^avh tov /jlvOov aveveUa^ ovk e'xei tK€r^')(pv). The same 
might be said of the Indian speculators, who a^ue that the Veda must 
have had a supernatural origin, because it wasmever observed to have 
had a human author like other books; — that by thus removing the 
negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to be observed (1) that, even 
if it were to be admitted that no human authors of the Vedas were 
remembered in later ages, this would prove nothing more than their 
antiquity, and that it would still be incumbent on their apologists to 
show that this circumstance necessarily involved their supernatural 
character ; and (2) that, in point of fact, Indian tradition does point to 
certain rishis or bards as the authors of the Vedic hymns. It is true, 
indeed, as has been already noticed (p. 85), that these rishis are said to 
have only *‘seen’' the hymns, which (it is alleged) were eternally pre- 
e^dLstent, and that they were not their authors. But as tradition de- 
clares that the hymns were uttered by such and such rishis, how is it 
proved that the rishis to whom they arc ascribed, or those, whoever 
they were, from whom they actually proceeded, were not uttering the 
productions of their own minds ? The whole character of these 
<^]^itionB, and the circumstances under which, from internal evi- 
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dence, they appear to have arisen, are in harmony with the supposition 
that they were nothing more than the natural expression of the per- 
sonal hopes and feelings of those ancient bards by whom they were 
first recited. In these songs the Aryan sages celebrated the praises of 
their ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of oblations supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire — health, wealth, long life, cattle, ofi'spring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already quoted (from Colebrooke^s Mlsc. Essays i. 26) in the 
Second Volume, p. 206 : Arthepmmh rishayo demtas chhandohhir ahhya- 
dhavan \ “The rishis desiring [various] objects, hastened to the gods 
with metrical prayers.” The iNirukta, vii. 1, quoted in the same place, 
says : Yat-Jedmah rishir yasydih devataydm arthapatyam tchhan stutim 
prayunhte tad-devatah sa mantro hhavati | “ Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer.” And in the sequel 
of the same passage from the Nirukta (vii. 3), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized : 

ParoJesha-Jerituh pratyahsha-Tcritai cha mantrdh hhuyuhthah alpasah 
ddhydtmikdh [ athdpi stutir eva hliavati na dsirvadah ^'•Indrasya nu vir- 
ydni pravocham ” iti yathd etasmin suhte ] athdpi dslr eva na stutih 
“ suchakshdh aham aJcshihhydm hhuydsam suvarchdh mujehena su^rut 
karndhhydm hhuydsam'^'* iti | tad Mad hahulam ddhvaryave ydjneshu cha 
mantreshu | athdpi hapathdhhikdpau 1 ^^adya muriya'^ ityddi . . . athdpi 
Icasyachid hhdvasya dchikhydsd | mrityur ityddi . . . | athdpi 

paridevand kasmdchchid hhdvdt | “ endevo adya prapated andvrid^* ityddi j 
athdpi nindd-praiamse | **kevaldgho Ihavati k&valddV'* ityddi | evam 
aksha-sukte dyuta-ninda cha krisM-praiarmd cha | evam uchchdvachair 
ahhiprdyair rishindm mantra-drishfayo hhavanti 1 

“ [Of the four kinds of verses specified in the preceding section], 
{a) those which address a god as absent, (J) those which address him 
as present, and {c) those which address the worshippers as present 
and the god as absent, are the most numerous, while those (d) which 
refer to the speaker himself are rare. It happens also that a god is 
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praised without any blessing being invoked, as in the hymn (R. V* i. 32). 
'I declare the heroic deeds of Indra,* etc. Again, blessings are in- 
voked without any praise being offered, as in the words, ‘May I see well 
with my eyes, be resplendent in my face, and hear well with my ears.’ 
This frequently occurs in the Adhvaryava (Tajur) Veda, and in the 
sacrificial formulae. Then again we find oaths and curses, as in the 
words (R.V. vii. 104, 15), ‘May I die to-day, if I am a Yatudhana,* 
etc. , (See Yol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (11. V. x. 129, 2), ‘ Death 
was not then, nor immortality,’ etc. Then there is lamentation, arising 
out of a certain state of things, as in the verso (Jt.V. x. 95, 14), ‘ The 
beautiful god will disappear and never return,’ etc. Again, we have 
blame and praise, as in the words (R.V. x. 117, 6), ‘ The man who eats 
alone, sins alone,’ etc. So, too, in the hymn to dice (E.V. x. 34, 13) 
there is a censure upon dice, and a commendation of agriculture. Thus 
the objects for which the hymns were seen by the rishis were very 
various.” 

It is to be observed, however, that although in this passage the 
author, Yaska, speaks of the various desires which the rishis expressed 
in different hymns, he nevertheless adheres to the idea which was re- 
cognized in his ago, and in which he doubtless participated, that the 
rishis “saw” the hymns. 

In the Nirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhopa : Ahhyuse 

In Ninikta, iv. 6, allusion is made to a rishi Trita perceiving a particular hymn 
when he had been thrown into a well {iPitam kupe *vahitam etat mktam praii 
babhau), 

182 X Pamchhepa is mentioned in the Taittiriya Sanhita, ii, 5. 8, 3, as follows: 
Nf'imedhas eba Paruehhepaa cha brahma/oMyam avadetam “ a$min darav ardr$ *gnim 
Jamydva yataro mu bruhmlydn** iti | Nrimedho *hhyamd4nt sa dhumam ajamyat | 
Faruohhepo *hhyavadat 6o*gnim ajanayat | rishe^' ity abravid^^yat semavadvidva 
kathd tvam agnim naham** iti | sdmidhentndm eva aham mrmm veda** ity 

abromt | “ yad ghfilmai padam mucky ute sa asani varms ‘ tarn tva samidbkir An^ 
giray ity aha sdmidhmTshv eva iq/ Jyotir janayati** | ‘‘Nfimedha and Paruchhepa 
had a discussion concerning sacred knowledge. They said, ‘Let us kindle ftre^ in this 
moist wood, in order to see which of us has most sacred knowledge.' \ Nrimedha pro- 
nounced (a text) ; but produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Nfimedha said, ‘ Rishi, since our knowledge is equal, how is it that 
thou hast generated fire, while I have not.' Paruchhepa replied, * I know the lustre 

» « Without friction.*'— Comm. 

* *^Xii regard to the Samidhexu formulas.**— Comm. 
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hhuyammm artham many ante yatha *^aho darianlya aho dar&antya'^ iti | 
iat Paruchchhepaeya kxlam | Men consider that by repetition the sense 
is intensified, as in the words * o beautiful, o beautiful.’ This is Paru- 
chhepa’s habit.” 

In Nirukta, iii. 11, the rishi Kutsa is mentioned as being thus de- 
scribed by the interpreter Aupamanyava : RMih KuUo Iha/oati ha/rtta 
stomdndm ity Aupamanyavah \ “‘Kutsa is the name of a rishi, a maker 
of hymns,’ according to Aupamanyava.” 

So too the same work, x. 32, says of the rishi Hiranyastupa that he 
declared this hymn ” {Hiranyastupah rishir idam sujctam provdcha\ 

I do not, as I have already intimated, adduce these passages of the 
N’irukta to show that the author regarded the hymns as the ordinary 
productions of the rishis’ own minds, for this would be at variance with 
the expression “ seeing,” which he applies to the mental act by which 
they were produced. It appears also from the terms in which he 
speaks of the rishis in tho passage (Nirukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than the inferior men of later 
ages. Hut it is clear from the instances I have adduced that Yaska 
recognizes the hymns as being applicable to the particular circum- 
stances in which the rishis were placed, and as being the bona fide ex- 
pression of their individual emotions and desires. (See also the pas- 
sages from the N^irukta, ii. 10 and 24, quoted in Yol. I. pp. 269 
and 338, which establish the same point.) But if this be true, the 
supposition that these hymns, i.e, hymns specifically suited to express 
the various feelings and wishes of all the different rishis, were eternally 
pre-existent, and were perceived by thorn at the precise conjunctures 
when they were required to give utterance to their several aims, is per- 
fectly gratuitous and unnecessary. It might be asserted with nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had esdsted from 
eternity. ^ 

of the S&midhenis. The sentence which contains the word ghfita (butter) forms their 
lustre. 'When any one repeats the words, “We augment thee, o Angiras (Agni) with 
fuel and with butter,'* he then generates that lustre in the Sumidhenis.' ** 

A difficulty of the same nature as that here urged, viz. that men and objects 
which existed in time are mentioned m the Vedas which are yet said to be eternal, was 
felt by Jaimini, as we have already seen (pp. 77 ff.}. 1 recur to this subject in p* 216. 
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In regard to the third argument for the authority of the Vedas, viz. 
that they are eternal, because the words of which they are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to be observed that 
it is rejected both by the !Nyaya and Sankhya schools.^®^ And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Veda more than that of any other book. 
If the words of the Veda are eternal, so must those of the Bauddha 
books be eternal, and consequently, if eternal prc-existence is a proof 
of perfection, the infallibility of these heretical works must be as much 
proved by this argument as the divine origin of the Vedas, whose pre- 
tensions they reject and oppose. Or if the moaning is that the words 
of the Veda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Veda, it may suffice to 
say that they for the most part assume the point to bo proved, viz. that 
the Veda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to be found in the reason- 
ing of the I^"yaya and Sankhya aphorisms that the infallibility of the 
Vedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can be tested by experience, is always found to be effica- 
cacious ; a premiss from which the conclusion is drawn that those other 
parts of the Veda, which relate to the unseen world, must be equally 
authoritative, as the authors of these different parts are the same per- 
sons, This argument cannot appear convincing to any but those who 
admit first, the invariable efficacy of all the formulas and prescriptions 

See, however, the comment on Brahma Sutra, i. 3, 30, regarding the perpetual recur- 
rence of the same things in suoceesivo creations firom, and to, all eternity, which will 
he quoted in the Appendix. 

See Dr. Ballantyne’s remarks on this controversy, in pp, 186, 18^, 191, and 192 
of his Christianity contrasted with Hindu Philosophy.*' 
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of the Veda which relate to such matters as can be tested by experience, 
and secondly, the identity of the authors of the parts of the Veda which 
contain these formulas and prescriptions with the authors of the other 
parts. It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Vedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz. that various historical per- 
sonages are named in their pages, and that as these works could not 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. This difficulty Jaimini attempts, as 
wo have seen above (pp. 77 ff.), to meet by explaining away the names 
of the historical personages in question. Thus Babara Pravahini is 
said to bo nothing else than an appellation of the wind, which is 
eternal. And this method, it is said, is to bo applied in all similar 
cases. Another of the passages mentioned by an objector (see above, 
p. 79) as referring to non-eternal objects is R.V. hi. 53, 14, “What 
are the cows doing for thee among the Klkatas ? etc. The author of the 
Mlmansa Sutras would no doubt have attempted to show that by these 
Kikatas we are to understand some eternally pre-existing beings. But 
Yaska, the author of the Nirukta, who had not been instructed in any 
any such sublctics, speaks of the Kikatas as a non-Aryan nation. 
(Vol. I. p. 342, and Vol. II. p. 362.) It is difficult to suppose that 
Jaimini — unless he was an enthusiast, and not the cool and acute 
reasoner he has commonly proved himself to be — could have seriously 
imagined that his rule of interpretation could ever bo generally re- 
ceived or carried out.^“ The Brahmanas evidently intend to represent 
the numerous occurrences which they narrate, as having actually taken 
place in time, and the actors in them as having been real historical 
personages. See, for instance, the legends from the S'atapatha and Ai- 
tareya Brahmanas, the Taittarlya Sanhita, etc., quoted in the Pirst 

185 In Sayana*s Introduction to R.V. vol. i. p. 23, it is said : Manushya^vriitania^ 
pratipadakah richo ndra^aJihtyah \ “ The Nurasamsls are verses which set forth the 
histories of men.'* Yaska's definition is the same in substance, Nir. ix. 9. If these 
Nara^a:^Ts are, as Silyana says, verses of the hymns ixichah)^ and if according to 
his definition their object is to record events in human history, it follows that they 
must refer to non-eternal objects. See also the explanation of the words narasamsena 
aiomena in Yajasaneyi Sanhita, 3, 53, given by the ComihentatOT Mahidhara, which 
will be quoted further on. 
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Volume of this work, pp. 182, 192, 194, 828, 355, ete. And it is 
impossible to peruse the Vedic hymns without coming to the conclusion 
that they also record a multitude of events, which the writers believed 
to have been transacted by men on earth in former ages. (See the pas* 
sages quoted from the Kig-veda in the First and Second Volumes of this 
work, passim; those, for example, in Vol. I. pp. 162 ff., 318 H., 339 ff., 
and Vol. II. p. 208.) 

We shall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Veda, if 
we enquire what opinion the rishis, by whom they were confessedly 
spoken, entertained of their own utterances ; and this I propose to in- 
vestigate in the following chapter. 
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CHAPTER II. 

THE RISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIO HYMNS. 


I HAVE already shewn, in the preceding pages, as well as in the Second 
Volume of this work, that the hymns of the Big-veda themselves sup- 
ply us with numerous data by which we can judge of the circum- 
stances to which they owed their origin, and of the manner in which 
they were created. We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of all those other influences, physical and moral, which 
prevailed at the period when they were composed, and acted upon 
the minds of their authors. (Vol. I. pp. 161 f., Yol. II. pp. 205 ff.; and 
above, pp. 211 f.) We find in them ideas, a language, a spirit, and a 
colouring totally different from those which characterize the religious 
writings of the Hindus of a later era. They frequently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived, — germs which in many cases were de- 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank and wild luxuriance of imagination. They afford us very dis- 
tinct indications of the locality in which they were composed (Yol. II. 
Pp. 354-372) ; they shew us the Aryan tribes living in a state of war- 
fare with surrounding enemies (some of them, probably, alien in race 
and language), and gradually, as we may infer, forcing their way on- 
ward to the east and south (Yol. IL pp. 374 ff., 884 ff., 414 ff.); they 
supply us with numerous specimens of the particular sorts of prayers^ 
viz. for protection and victory, which men so circumstanced would na- 
turally address to the gods whom they worshipped, as well as of those 
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more common supplications which men in general offer up for the 
various blessings which constitute the sum of human welfare ; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im- 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in regarding 
them as the natural product and spontaneous representation of the 
ideas, feelings, and aspirations of the bards with whose names they are 
connected, or of other ancient authors, while the archaic forms of the 
dialect in which they are composed, and the references which are made 
to them, as pre-existent, in the liturgical works by which they are ex- 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. 

We can also, as I have shown, discover from the Vedic hymns them- 
selves, that some of them weite newer and others older, that they were 
the works of many successive generations of poets, that their com- 
position probably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own minds, while in other passages they appear to ascribe to their own 
words a certain divine character, or attribute their composition to some 
supernatural assistance. (Vol. I. p. 4, and II. pp. 206 ff., 219 ff.) 

I shall now proceed to adduce further proofs from the hymns ot the 
Rig-veda in support of these last mentioned positions ; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Volume. 


Sect. I . — Passages from the Hymns of the Veda which distinguish 
between the Rishis as Ancient and Modern. 

The appellations or epithets applied by the authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
well as to their contemporaries who continued to conduct, the different 
nt^ of divine worship, are the following : rishi^ hmiy medhavin^ vipra. 
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vipaicJiit, vedhai^ muni, etc. The rishis are defined in Bohtlingk and 
Roth’s Lexicon, to be persons ‘‘who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song j” and the word is said to denote especially “ the 
priestly bards who made this art their profession.” The word havi 
means “wise,” or “a poet,” and has ordinarily the latter sense in 
modern Sanskrit. Vtpra means “ wise,” and, in later Sanskrit, a “Brah- 
man ; ” medhdvtn means “ intelligent; ” vipaschit and vedhas, “ wise ” 
or “learned.” Muni signifies in modern Sanskrit a “sage” or “devo- 
tee.” It is not much used in the Rig-vcda, but occurs in viii. 17, 13 
(Yol. II. p. 397). 

The following passages from the Rig-veda either expressly distinguish 
between contemporary rishis and those of a more ancient date, or, at 
any rate, make reference to the one or the other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Veda. It is an acknowledgment on the part of the rishis themselves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time ; and it therefore refutes, by 
the testimony of the Veda itself, the assertion of Jaimini (above, pp. 
77 ff.) that none but eternally pre-existing objects are mentioned in 
that book. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passages than might have appeared to be necessary, it has 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced from all parts of the Hymn- collection.^ 

R. V. i. 1, 2. Agnih purvehhir rishibhir Idyo nutanair uta \ sa devan 
eha vakshati | 

“ Agni, who is worthy to be celebrated by former, as well as modern 
rishis, will bring the gods hither.” 

The word purvelhih is explained by Sayana thus : Pv/rdtanair Bhfigv- 
angirah-prahhritihhir rishibhih \ “By the ancient rishis, Bhfigu, An- 
giras,” etc. ; and nUtanaih is interpreted by iddnlntanair asmdbMr apu 
“ by us of the present day also.” See also Nirukta, vii. 16. 

‘ I have to acknowledge the assistance kindly rendered to me by Prof. Aufrecht 
in the revision of my translation of the passages quoted in this and the following 
sections. As, however, the texts are mostly quite clear in so far as regards the points 
which they are adduced to prove, any inaccuracies with which I may be chargeable 
in other respects are of comparatively little importance. 
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i. 46, 8. Priyamedha-vad Atri-vaj Jatavedo Virupa-vat 1 Angiras-vad 
mahi-vrata Praskanvasya irudhi hmam | 4. Mdhi-keramh utaye Priya- 
medMh ahushata \ 

<< 0 (god) of great power, listen to the invocation of Praskanva, as 
thou didst listen to Priyamedha, Atri, Virupa, and Angiras. 4. The 
Priyamedhas, skilled in singing praises, have invoked thee.” 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Virupa, and Angiras belong to the past. In verse 4 the descend- 
ants of Priyamedha are however alluded to as existing. The three 
other names are also, no doubt, those of families. In B.V. hi. 53, 7, 
(see Yol. I. p. 341) the Virupas appear td be referred to ; while in viii. 
64, 6 (which will bo quoted below), a Virupa is addressed. In v. 22, 4, 
the Atris are sgoken of. 

i. 48, 14. Te chid hi tvdm rishayah purve Utaye juhiire ityddi | 

“ The foHner rishis who invoked thee for succour,” etc. 
i. 80, 16. Yam Atharvd Mamsh pita JDadhyan dhiyam atnata ] tas- 
min hrahmdni purvathd Indre uhthd samagmata ityddi \ 

*‘In the ceremony [or hymn] which Atharvan, or our father Manu, 
or Dadhyanch performed, the prayers and praises were, as of old, con- 
gregated in that Indra,” etc. 

i. 118, 3 (repeated in hi. 58, 3). Ahur viprdsah ASvind purdjah | 

** 0 Alvins, the ancient sages say,” etc, 

i. 131, 6. A me asya vedhaao naviyaso manma §rudhi naviyasah | 

** Hear the hymn of me this modern sage, of this modern [sage].” 
i. 139, 9. Padhyan hame janueham pUrvo AngirdhPriyamedhahKamo 
Atrir Manur vidur ityddi | 

The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and 
Manu know my birth.” 

i. 175, 6. Tathd pUrvelhyo jaritrihhyah Indr a may ah wa dpo na tri-- 
ehyate bahhutha \ Tdm anu tvd nividam johdvlmi ityddi | 

*^Indra, as thou hast been like a joy to former worshippers who 
praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn,” etc. 

iv, 20, 6. Vi yo rarapke fiBhibhir navebhir vriksho na pahoal^ erinyo 
na jetd | maryo na yonham abhi manyamdno achhd vivakmi puruhutam 
Indram | 

*^Like a man desiring a woman, I call hither that Indra, invoked by 
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many, who, li£e a ripe tree, like a conqueror expert in arms,* has 
been celebrated by recent rishis/’ 

iv. 50, 1. Tam pratndaah ruhayo didkyana^ puro viprdh dadJdre 
mandra-jihvam | 

** The ancient rishis, resplendent and sage, have placed in front of 
them [Brihaspati] with gladdening tongue.” 

V. 42, 6. .... JVb te pdrve Maghavan na apardso na viryam nutanah 
ha^chana dpa | 

‘‘ Neither the ancients nor later men, nor any modem man, has at- 
tained to [conceived] thy prowess, o Maghavan.” 

X. 54, 3. Ke unute maMm^ah samasya asmat purve ruhayo antam 
dpak I yad mdtaram cha pitaram cha Bdkam ajanayathds tanvdh svdydh \ 
“Who among the rishis who were before us have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven).” 

vi. 19, 4. Yathd chit purve jaritdr ah dsur anedydh anavadydh a/ruhtdh | 
“ As [India’s] former worshippers were, [may we be] blameless, 
irreproachable, and unharmed.” 

vi. 21, 5. Ida hi te vevuhatah purdjdh pratndsah dsuh puruJerit sakhd- 
yah I Ye madhyamdsah uta nutandsafi utdvamasya pwuhnta hodhi | 

“For now, o energetic god, men are thy worshippers, as the ancients 
bom of old and the men of the middle and later ages have been thy 
friends. And, o much-invoked, think of the most decent of all.” ® 
vi. 21, 1. Saiu§rudhiIndranutana8yahrahmanyatovirakdrudhdyah\ 
“Heroic Indra, supporting the poet, listen to the modem [bard] who 
wishes to celebrate thee.” 

vi, 22, 2. Tam u nah purve pitaro navagvdh sapta viprdaah ahhi vdja- 
yantah ityddi [ 

“ To Him (Indra) our ancient fathers, the seven Navagva sages, de- 
siring food, (resorted) with their hymns,” etc. 

vi. 50, 15. Evd napdto mama tasya dhlbhir Bharadvdjdh ahhym*chanti 
arkaih j 

“ Thus do the Bharadvajas my grandsons adore thee with (my ?) 
hymns and praises.” 

* Prof. Aufrecht thinks srinyo na jeta may perhaps mean, “ like a winner of sickles 
(as a prize).** 

* This verse is translated in Benfey*8 Glossary to the Sfima-vedai p. 76, coL i. 
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vii. 18, 1. Tve ha yat pitarai clM nah Indr a mhd vdmdjaritdro asan- 
mnn ityddi | 

“ Since, in thee, o Indra, even our fathers, thy worshippers, obtained 
all riches, etc. 

vii. 29, 4. Uto gha te purushjdh id dsan yeshdm purveahdm airinor 
fisMndm | adha aham tvd Maghavan johavtmi tvam nah Indra asi prama- 
iih piteva | 

‘‘Even they were of mortal birth, — those former rishis whom thou 
didst hear. I invoke thee again and again, o Maghavan ; thou art to 
us wise as a father.’* 

vii. 53, 1 Te chid hi purve Icadtiyo grinantah puro mahl dadhire 

devaputre j 

“The ancient poets, celebrating their praises, have placed in the 
front these two great [beings, heaven and earth] of whom the gods are 
the children.” 

vii, 76, 4. Te id demndm sadhamadah dsann ritdvdnah havayah pUr- 
mjdmh, | gulham jyotih pitaro amavindan satya-mantrdh ajanayann 
ushdsam | 

“They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light ; with true hymns they 
caused the dawn to arise.” 

vii, 91, 1. Kuvid anga namasd ye vridhdsah purd devdh anavadydsah 
dean | te F iiyave Manave hadhitdya avdsayann ^ ushasam suryena | 

“ Certainly those gods who were formerly magnified (or grew) by 
worship were altogether blameless. They lighted up the dawn and 
the sun to Vayu (Ayu?) and the afflicted Manu.” (See Vol. 1. p. 172.) 

viii. 36, 7. S*ydvdsva8ya sunvatae tathd irinu yathd airinor Jitreh 
karmdni Icrinvatah | 

“ Listen to S'y&vasva pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated sacred rites.” ® 

IX. 96, 11. Tvayd hi nah pitarah Soma purve karmdni chahruh pma- 
mdna dhirdh | 

“ For through thee, o pure Soma, our wise forefathers of old per* 
formed their sacred rites.*^ 

* See Benfey’s Glossary to Sama*ve(la, under the word vas 2. 

® Compare viii. 35, 10; and viii. 37, 7, 
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ix. 110,^ 7. Soma prathamdh vrihta-varhisho make vdjdya iravaee 
dkiyam dadhuh | 

“The former [priests] having strewed the sacred grass, offered up a 
hymn, to thee, o Soma, for great strength and food.’^ 

X. 14, 15 (=A.Y. xviii. 2, 2). Idafn namah riskilhyah purvajelhyah 
pathikridhhyah [ 

“ This reverence to the rishis, born of old, the ancients, who showed 
us the road.” (This verse may also be employed to prove that at the 
end of the Vedic period the rishis had become objects of veneration.) 

X. 66, 14. Vasishthdsah pitrivad vdcham alcrata devdn ildndh rishi- 
vad I ityddi | 

“The Yasishthas, like the forefathers, like the rishis, have uttered 
their voice, worshipping the gods.'* 

X. 67, 1 — will be quoted in a following section. 

X. 96, 5. Team aharyathdh upastutah purvehkir Indra hankeia yaj- 
vahhih j 

“Indra, with golden hair, thou didst rejoice, when lauded by the 
ancient priests. 

X. 98, 9. Tvdm purve rishayo glrlhir dyan tvdm adJwaresku purukuta 
viive 1 

“ To thee the former rishis resorted with their hymns ; to thee, thou 
much invoked, all men [resorted] at the sacrifices. ’’ 

Yajasaneyi Sanhita, xviii. 52. Imau te pakskdv ajarau patatrinau yd- 
hkydm rakshdmsi apahamsi Agne | tdhhydm patema Bukritdm u lokam 
yatra rukayo jagmuh pratkamajdk purdndh | 

“ But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Hakshases, — with them let us ascend to the world of the 
righteous, whither the earliest-born ancient rishis have gone.’* (This 
verse is quoted in the S'atapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on R.Y. i. 2, were 
Bhyigu, Angiras, and others whom ho does not name. In another place 
we find Atharvan, Manu, Dadhyanch, and others mentioned. I will 
not hero enter into any particulars regarding these ancient sages. For 
some texts relating to Bhrigu, I may refer to the First Yolume of this 
work, pp. 443 ff. ; and various passages relating to Manu will be found 
in the same volume pp. 162 ff., and in pp. 824-332 of the Second 
Yolume. In regard to Atharvan, as well as Angiras, Professor Gold- 
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stuoker*fl Sanskrit and English Dictionary, and in regard to the same 
personages and Dadhyanch, the Sanskrit and German Lexicon of Boeht- 
lingk and Both, may be consulted. 

Sect. II. — Passages from the Veda in which a distinction is drawn 
between the older and the more recent hymns. 

From the passages which I propose to bring forward in the present 
section, it will be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi- 
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Veda; and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur- 
rounded. "When, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur- 
nished by their dialect, style, metre, ideas, and general contents ; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Kig-veda. 

The hymns, praises, or prayers uttered by the rishis are called by a 
great variety of names, such as richy sdmany yajushy brahman^ arJea, 
ukthay mantray memman^ mati, manlshdy sumati, dhty dhitiy dhishandy 
stomay stutiy sushtutiy praiastiy iaihsay gir, vdchy vachaSy nithay nividy etc, 

B.V. i. 12, 11. Sa nah stavdnah dhhara gdyatrena naolyasd I rayiih 
Xflra/oaMm iskafn | 

i&lorified by our newest * hymn, do thou bring to us wealth and 
fi)bd with progeny.” (Sayana explains na/clyasd by pUrvakair apy 
mc^npdditena gdyatrena | A hymn not formed even by former rishis.”) 

t Compare Bjahns, SS, 8 ; 40, 3 ; 96, 1 ; 98, 1 ; 144, 9 ; 149, 1 ; and Isaiah, 42, 10. 
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i. 27, 4. Imam H shu tmm asmdhafh saniih gdyatrara navydihsam 1 
Agne deveshu pravochaji | 

“ Agni, thou hast announced [or do thou announce] among the gods 

this our offering, our newest hymn.’* 

i. 60, 3. Tam navy an hridah d jdyamdnam asmat sulcirttir madhu- 

jihvam aiydk ( yam ritvijo vrijane mdnmhdaah prayaavantal^ ayavo jtja~ 

nania | 

' > 

May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend- 
ants of Manu, offering oblations, have generated in the ceremomal.” 
(See iii. 39, 1, in next page, and i. 171, 2 and ii. 36, 2, which will be 
quoted further on in the next section). 

i. 89, 3. Tan purvayd nividd humahe vayam Bhagam Mitram Aditim 
Baksham Asridham iiyadi | 

‘‘We invoke with an ancient hymn Bhaga, Mitra, Aditi, Baksha, 
Asridh [or the friendly],*' etc. {^Purvalcdllnayd | nityayd | nividd | 
veddtmikayd vdehd \ “ With an ancient — eternal, hymn — a Vedic 
text." — Sayana.) 

i. 96, 2. 8a purvayd nividd havyaid Ayor imdh prajdh wjanayad ma- 
nundm | * 

“ Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men." 

i. 130, 10. 8a no navyehhir vruha^ka/rmann ukthaia purdrh darttah 
pdyuhhih pahi iagmaih | 

“ Through our new hymns, do thou, vigorous in action, destroyer of 
cities, sustain us with invigorating blessings." 

i. 143, 1, Fra tavyaslm nav^asim dhltim Agnaye vdcho matim sahasah 
sunave hhare j 

“ I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice {ydchah)F 

ii. 17, 1. Tad asmai navy am Angiraa-vad wrchata ityddi | 

“Utter to him [Indra] that new [hymn] like Angiraa." (“New, 
i.e, never before seen among other people " anyeahv odTishtd-pUrvam — 
Sayana.) • 

ii. 18, 3, ffarl nu ham rathe Ind/rasya yojam dyai edktem vachaad 
ftavena | we ehu tvdm atra lahavo hi viprdh ni rlraman yajamdndeo amye | 
7 See the Aitareya Brahma^a, p. 143 of Prof. Haug*8 translation ; and YoL L p. 180. 

15 
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With this iie\^ and well-expressed hymn I have yoked® the steeds 
in Indra’s car, in order that he may come hither. Let not the other 
wise sacrificers, wJ|o are numerous, stop thee (from coming to me).’' 

ii. 24, 1. Sa imam aviddht prahhfiti^ yah liishe | ay& vidhema no* 
vayd mahvL gird | 

‘‘ Do thou who rulest receive this, our offering [of praise] : let us 
worship thee with this new and grand song.” 

iii. 1, 20. JEia teAgnejanima sanani pra pikrvydya nutandni vockam [ 

** These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient.” (Comp. B.V. viii. 84, 5, in the next section.) 

iii. 32, 13. YaJ^ Btomehhi/r vavridhe purvyehhir yo madhyamehhir uta 
nutanelKih | 

“ [Indra] who has grown through (or been magnified by) aiicient, 
intermediate, and modem hymns.” 

iii. 39, 1. Indram matir hridah d mchyamdnd achhd patim stoma- 
tashfd jigdti \ d jdgrivir vidathe iasyamdnd Indra yat te jdyate viddhi 
tasya | 2. Divai chid d purvydjdyamdnd vijdgfivir vidathe iasyamdnd \ 
hhad/rd vastrdni arjund va&dnd sd iyam asme sanajd pitryd dhlh \ 

‘‘ 1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz- 
ant, Indra, of this [praise] which is produced for thee. 2. Produced 
even before the daylight, vigileint, chaunted at the sacrifice, clothed in 
beautiful and radiant garments, — this is our ancient ancestral hymn.” 
{Pitryd is rendered by Sayana pitfi-icramdgatd^ ‘‘received by suc- 
cession from our fathers.”) 

iii. 62, 7. Iyam te Fushann dghrine smhtutir deva navyasi | asmdhhis 
tulhyafh iasyate | ^ 

“Divine and glowing Pushan, this new laudation is recited by us 
to thee.” 

y. 42, 13. Fra su mahe sukarandya medham giram bhare navyasl^i 
idyamdndm | 

“I present to the mighty protector a mental production, a new ut- 
terance [now] springing up.” 

® Compare the expressions vaeho-ytdd harJf ‘‘ brown horses yoked by thfe hymn 
(R.V. viii. 46, 39 ; viii. 87 , 9) ; brahma-f/tdt “yoked by prayer'" (i. 177, 2; iii. 36, 
4 ; 1, 24 ; viii. 2, 27 ; viii. 17, 2) ; and mano-yt^\ “ yoked by the mind, or will ” 

(i, 11 ; $; i. 61, 10 j iv. 48, 4} v. 76, 6; viii. 6, 2). 
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y. 55, 8, Tat jpurvyam Maruto yach cha nutanam yad udyate Vasavo 
yach cha iasyate | vihasya tasya hhavatha navedaaah | 

He cognisant of all that is ancient, Maruts, and of all that is 
modern, of all that is spoken, Yasus, and of all thatfs recited.” 

yi. 17, 13 Suviram tva svayudham suvajram d brahma navy am 

avase vavritydt | 

** May the new pfaycr impel thee, the heroic, well-accoutred, the 
loud-thundering, to succour us,” (“ New, i.e. neyer made before by 
others: prayer, t.e, the hymn made by us” Nutanam anyaw akrita- 
pUrvam | brahma asmdhhih kritam stotram — Sayana.) 

vi. 22, 7, Tafh vo dhiya navyasya iavishtham pratnam pratna-vat 
paritamsayadhyai | 

seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn.” 

yi. 34, 1. Sam cha tve jagmur girah Indra purvir vi cha tvad yanti 
vibhvo manlshdh j purd nunam cha stutayah rishindm pasp^idhre Indre 
adhi ukthdrkdh | 

‘‘Many songs, Indra, are collected in thee; numerous thoughts issue 
forth from thee ; both before and now the praises, texts and hymns of 
rishis haye hastened emulously to Indra.” 

yi. 44, 13. Yah purvydhhir uta nutandbhir glrbhir vdvfidhe grinatdm 
rishindm | 

“He (Indra) who grew through the ancient and modern hymns of 
lauding rishis.” (See R.Y, iii. 32, 13, aboye p. 223.) 

yi. 48, 11.-4 sakhdyak subardughdm dhenum ajadhvam upa navyasd 
vaehah 1 ® 

“Friends, drive hither the milch cow with a new hymn.” 

vi. 49, 1, Stushe janam suvratam navyaslbhir glrbhir Mitrdvarund 
sumnayantd | 

“ With new praises I celebrate the righteous race, with Mitra and 
Yaruna, the beneficent.” (“ The well-acting race, i,e* the divine race, 
the company of the gods,” sukarmdnam janaih dawyafh janam deva- 
sangham — Sayana. ) 

yi. 50, 6. Ahhi tyafh vlraih ^girvanasam or cha Indram braJmand jwri* 
tar navena | 

“ Sing, o worshipper, with a new hynm, to the heroic Indra, who 
delights in praise.” 

® Compare the words m Agns navyasa vaehas tmushu iamam esham^ viii. 39, 2. 
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vi, 62, 4. Td navyaso jG/rarndnasya manma upa hhushato yuyujdm- 

sapti ityddi \ b. Td valyu dasra pur^idkatamd pratnd na/oyasd vachasd 
vivdse I ^ 

‘*4. These (Alarms), with yoked horses, approach the hymn of their 

new worshipper 5. T adore with a new hymn these brilliant, 

strong, most mighty, and ancient (gods).'* 

vii. 35, 14, wiU be quoted in the next section.* 

vii. 53, 2. Pra purvaje pitard navyasihhir girhhih Jcrinudhvam mdane 
ritasya ityddi | 

“In the place of sacrifice propitiate with new hymns the ancient, 
the parents" {i e. Hea/en and Earth), etc. 

vii. 56, 23, Bhuri chakra Marutah pitrydni ukthdni yd vah sasyante 
purd chit I 

“ Ye have done great things, o Maruts, when our fathers' hymns 
were recited of old in your honour." 

vii. 59, 4 abhi vah dvartt sumatir naviyasi tuyam ydta pipl- 

shavah \ 

“May the new hymn turn you hither; come quickly, desirous 
to drink." 

vii. 61, 6 Pra vdm manmdni pichase navdni kritdni hrahma 

jujuahann imdni | 

“May the new hymns made to praise you, may these prayers gra- 
tify you." 

vii. 93, 1. 8'uohim nu stomam nava-jdtam adya Indrdgni Yriitra-hand 
jushetham | uhhd hi vdm auhavd johavimi ityddi [ 

“Indra and Agni, slayers of Yrittra, receive with favour the pure 
hymn newly produced to-day. For again and again do I invoke you 
who lend a willing ear," etc. 

viii. 5, 24. Tdhhir dydtam utihhir navyaalbhih suiastilhih yad vdm 
vriahamaad huve [ 

“Come with those same succours, since I invoke you, bountiful 
[deities], with new praises." (The epithet navyaalhhih in this text 
might possibly be construed with the word dtihhihy “ aids.") 

viii. 6, 11. Aham pratnena manmand girah iumhhdmi Kanva-vat | 
yma Iniral^ imhmam id dadhe ( 

The eeto© words, aumatir naviymt, occur in viii. 92, 9, where they may not have 
be sense as here. 
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** I decorate my praises with an ancient hymn, after the manner of 
Kanva, whereby Indra put on strength.’* 

viii. 6, 43. Imam 8U purv^am dhiyam madhor ghfitasya pipyushim 
Kanvdh ukthena vavridkuh | 

The Kanvas with their praise have augmented this ancient hymn, 
replenished with sweet butter.” 

viii. 12, 10. lyam teritviydvati dhitir eti naviyast sapary anti ityudi | 
“This new and solemn hymn advances to honour thee,” etc. 
viii. 20, 19. Yunah u su navishtkayd vrishnah pdvakdn dbhi Sohhare 
gird \ gay a ityudi ( 

“Sing, 0 Sobhari, with a new hymn to these youthful, vigorous, 
and brilliant (gods). 

viii. 23, 14. S'rushtl Agne navasya me stomasya vlra vispate vi md- 
yinas tapushd raJcshaso daha | 

“ Heroic Agni, lord of the people, on hearing my new hymn, burn 
up with thy heat the deluding Hakshases.” 

viii. 25, 24. .... KaSdvantd viprd navishtkayd mati | maho vdjindv 
arvantd sachd asanam | 

“I have celebrated at the same time with a new hymn, these two 
sage and mighty [princes], strong, swift, and carrying whips.” 

viii. 39, 6. Agnir veda marltdndm apichyam .... Agnir dvdru vyur- 
nute svdhuto navtyasd \ 

“Agni knows the secrets of mortals .... Agni, invoked by a new 
[hymn], opens the doors.” 

viii. 40, 12, Eva Indrdgnibhydm pitri-vad namyo Mdndhdtri-vad 
Angiras-vad avdchi ityudi | 

“Thus has a new [hymn] been uttered*to Indra and Agni after the 
manner of our fathers, and of Mandhatri, and of Angiras.” 

viii. 41, 2. Tam u shu samand gird pitrindm cha manmahhih Ndhhd^ 
kasya prakastibhir yah sindhundm upa udaye sapta-svasd sa madhyamah | 
“ [Worship] him (Varuna) continually with a song, with the hymns of 
the fathers,” and with the praises of Nabhaka. He who dwells at the 

The expression here employed, pUrlmm cha manmahhify^ occurs also in R.V. x. 
57, 3 (=Yaj. S. 3, 53): Mam nu d huvdfMhc ndrdsamsena somena pitrindm cha 
fnanmabhih | ** We summon his soul with Soma, accompanied by human praises, and 
with the hymns of the fathers.” The Yajasaneyi Sanhita rea^^ stomena^ “ hymn,” 
instead of somma. The commentator there explains stmma as hymn 



230 THE RISHIS, AND THEIR OPINIONS IN REGARD 


birth-place of the streaniB, the lord of the seven sisters, abides in the 
centre/* (This verse is quoted in the Nirukta x. 5. Nabhaka is said 
by Yaska to have been a rishi {rishir Ndhhdko hahhUva). A translation 
of the passage is given in Roth’s Illustrations of the Nir. p. 135, where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Nabhaka (the ancestor of Nabhaka) is mentioned thus : 
(verse 4) Ahhya/rcha Ndlhaha-vad Indrdgni yajasd gird .... (verse 5) 
Pra hrahmdni NdJbhdka-vad Indrdgnihhydm irajyata | “ Worship Indra 
and Agni with sacrifice and hymn, like Nabhaka .... Like Nabhaka, 
direct your prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Nir. v. 27 (R.Y. viii, 68, 12) where the seven 
rivers are mentioned. See his Illustrations of Nir. pp. 70, 71. 

viii. 44, 12. Agnihpratnena manmand kumbhdnas tanvam svdm ka/vih 
viprena vmridhe | 

“The wise Agni, illuminating his own body at [the sound of] the 
sage and ancient hymn, has become augmented.” 

viii. 55, 11. Vayam gha te apurvyd Indra hrahmdni vrittrahan | 
purutamdsah puruhuta mjrivo hhritim na pra hhardmasi | 

“Indra, slayer of Yrittra, thunderer, invoked of many, we [thy] 
numerous [worshippers] bring to thee, as thy hire, hymns which never 
before existed.” 

viii. 63, 7, 8. lyaih te navy an matir Agne adhdyi asmad d mand/ra 
sujdta sukrato amdra dasma atitke | sd te Agne kantamd chaniehtM hha~ 
vatu priyd tayd va/rdhasva sushtutah | 

“ 0 Agni, joyful, well-born, strong, unerring, and wondrous guest, 
this new hymn has been offered to (or, made for) thee by us ; may 
it be dear to thee, agreeable and pleasant: lauded by it, do thou 
increase.” 

viii. 66, 6, 6 Ind/rafh girhhir havdmahe | Ind/ram pratnena mm- 

mand marutvantam hwodmahe ityddi | 12. (=S.Y. ii. 340.) Vdcham ash* 
fapadlm aham nava-sraktim rita-sprisam | Indrdt pari tanvam mame | 
“5. We invoke Indra with son^; we invoke Indra, attended by 
the Haruts, with an ancient hymn. ... 12. I compose for the sake of 

in whi<^ men are praised,” and pUfT'^m eha manmahh% as hymns in which the 
fathers are reverenced ” (pitaro yaify etoitair mmyanie te tnanmams tair ityadi). 
Max MUUer^s translation of this hymn in the Journal of Roy. As. Boc. for 
. pp. 449 and 458. 
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Indra a hymn* of eight feet and nine lines, abounding in sacred 
truth/' (This verse is translated and explained by Professor Benfey, 
Sama-veda, p. 255.) 

ix. 9, 8. Nu na/oyase navlyase Buktdya sadhaya pathah 1 pratna-vad 
rochaya ruchah | 

“ Prepare (o Soma) the paths for our newest, most recent, hymn ; 
and, as of old, cause the lights to shine." 

ix. 42, 2, E^ha pratnena manmand devo devehhyah pari \ dhdraya 
pavate sutah | 

** This god, poured forth to the gods, with an ancient hymn, purifies 
with his stream." 

ix. 91, 5. 8a pratna-vad navyase rUva-vdra suhtaya pathah Jcrimhi 
prdchah ityddi | 

0 god, who possessest all good, make, as of old, forward paths for 
this new hymn." 

ix. 99, 4 (= S.V. ii. 983). Tam gdtkayd purdnyd pundnam abhi and- 
shata I uto hripanta dhitayo devanam ndma hihhraiihk | 

‘^They praised the pure god with an ancient song; and hymns em- 
bracing the names of the gods have supplicated him." (Benfey trans- 
lates the last clause differently.) 

X. 4, 6 lyam te Ague navyasl manuhd yukahva rathafh na iucha- 

yadhhir angaih \ # 

** This is for thee, Agni, a new hymn : yoke thy car as it were with 
shining parts." 

X. 89, 3. Samdnam aamai anapavrid archa kshmayd divo asamam 
hrahma navyam ityddi | ♦ 

‘‘ Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven." 

X. 9.1, 13. Imam pratndya sushtutim navtyasirh vocheyam asmai usate 
irinotu nah | 

** I will address to this ancient [deity] my new praises, which he 
desires; may he listen to us." 

X. 96, 11 NavyaHh navyam haryaai manma nupriyam ityddi | 

“ Thou delightest in ever new hymns, which are dear to thoe,'^ etc, 

X, 160, 5, Aivdyanto gavyanto vdjayanto ha/vdmahe tvd upa ganta/vai 
u I dhhdBhantas te sumatau ntmdydm vayam Indra tvd imam hmema | 

" Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying homage to thee in a new hymn, may we, o Indra, invoke thee 
auspiciously.’’ 

Sect. III. — Passages of the Rig-veda, in which the rishis describe 
themselves as the composers of the hymns. 

In this section I propose to quote, first of aU, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and express no consciousness whatever of deriving assistance 
or inspiration from any supernatural source. I shall then adduce some 
further texts in which, though nothing is directly stated regarding tho 
composition of the hymns, there is at the same time nothing which 
would lead the reader to imagine that the rishis looked upon them as 
anything else than the offspring of their own minds. 

I shall arrange the quotations in which the rishis distinctly claim 
the authorship, according to the particular verb which is employed to 
express this idea. These verbs are (1) Uri^ ‘*to make,” (2) iahsh (= 
vthe Greek r€KTalvofiaL\ <<to fabricate,” and (3) jan, “to beget, gene- 
rate, or produce,” with others which are less explicit. 

I. I adduce first the passages in which (1) the verb An, “to make,” 
is applied to the composition of the hymns. (Compare R.V. vii. 61, 6 > 
already quoted in the last section.) 

K.V. i. 20, 1. Ay am devdya janmane stomo viprehhir dsayd^’^ | ahdri 
ratna-dhdtamah | 

“ This hymn, conferring wealth, has been made to the divine race, 
By the sages, with their mouth [or in presence of the gods].” 

i. 31, 18. Rtena Ague brahmand vdvridhasva iakil vd yat te chaJerima 
vidd vd 1 

“ Grow, 0 Agni, by this prayer which we have made to thee accord- 
ing to our power, or our knowledge.” 

i. 47, 2 Kanvdso vdm brahma hrinvav^i adhvare teshdfh su 

ifimtam hmam | 

“ The Kanvas make a prayer to you : hear well their invocation.” 

i 61, 16. Efvdtehariyojand suvrikti Indra brahmdniGotamdsah ahran \ 

“Thus, 0 Indra, yoker of steeds, have the Gotamas made hymns for 
ih^iS^caciously.” 

See the note on vi. 32, 1, below. 
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i. 117, 25. JEtdni vdm Aivind vtrydni pra purvydni dyavah mochan | 
Irahma krmvanto vrUhand yuvahhydfn suvirdso vidatham d vadema | 

‘‘ These, your ancient exploits, o Alvins, men have declared. Let 
us, who are strong in bold men, mqjcing a hymn for you, o vigorous 
gods, utter our offering of praise.” 

i. 184, 5. Esha vdm stomo Asvindv akdri mdnehJdr maghavdnd suvrikti | 

** This hymn has efficaciously been made to you, o opulent A levins, 

by the Manas. (Comp. i. 169, 8; 171, 5 ; 182, 8; 184, 3.) 

ii. 39, 8. Etdni vdm Ahind va/rdJiandni hrahma stomam Gritsama- 
ddsah akran | 

These magnifying prayers, [this] hymn, o Asvins, the Gritsamadas 
have made for you.” 

iii. 30, 20. Svaryavo matihhu tubhya^i viprdh Indrdya vdhah Kuh- 
hdsah akran | 

Aspiring to heaven, the sage Kusikas have made a hymn with 
praises to thee, o Indra.” (The word vdhah is stated by Sayana to be 
= stotraj ‘‘ a hymn.”) 

iv. 6, 11. Akdri hrahma samidhdna tuhhyaih ityddi | 

0 kindled [Agni], a prayer has been made to thee.” 

iv. 16, 20. Eved Indrdya vrishahhdya vrishne hrahma akarma Bhri^ 
yavo na ratham | .... 21, Akdri te harivo hrahma navy am dhiyd aydma 
rathyah saddsdh j 

” Thus have we made a prayer for Indra, the productive, the vigorous, 

as the Bhrigus [fashioned] a car 21. A new prayer has been 

made for thee, o lord of steeds. May we, through our hymn (or rite), 
become possessed of chariots and perpetual wealth.” 

vi. 52, 2. Ati vd yo maruto manyate no hrahma vd yah kriyamdnam 
niniUdt | tapumsM taamai vrijindni aantu hrahma-dvisham ahhi tarn 
ioehatu dyauh | 

‘‘ Whoever, o Maruts, regards himself as superior to us, or reviles 
the prayer which is being made^ may burning injuries be his lot; may 
the sky scorch the enemy of prayer.'^ 

*3 The reader will find Prof, Hang’s opinion of the sense of this phrase in p. 11 f. 
of his German dissertation “on the original signification of the word brhhma^* of 
which the author has been kind enough to send me a copy, which has reached mo as 
this sheet is passing through the press, Pfof. Haug mentions Il,V. i. 88, 4 ; vh. 
103, 8, as passages (additional to those I have given) in which the expression occurs. 

Translated by Prof. Haug in the Dissertation above referred to, p. 6. 
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vii, 35, 14. Adityah Rudrak Vaamo juahanta (the Atharva-veda has 
juaharddm) idam Irahma kriyamdnam naviyah I ifimantu no divydh pdr- 
thivdao gojdtdh ityddi \ 

“ The Adi^yas, Rudras, and Vasus receive with pleasure this new 
prayer which is being made. May the gods of the air, the earth, and 
the sky hear us.” 

vii. 37, 4. Vayam nu te ddivamaak aydma Irahma Tcrinvantah ityddi | 

Let us offer oblations to thee, making prayers,'^ etc. 

vii. 97, 9. lyam vdm Brahmanaapate auvriktir hrahma Indrdya vajrine 
akdri | 

“ Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the thunderer.” 

viii. 51,4. Aydhi krinavdma te Indra Irahmdni varddhand ityddi | 

** Come, Indra, let us make prayers, which magnify thee,” etc. 

viii. 79, 3. Brahma te Indra girvanah kriyante anatidhlmta | imd 
juahaava haryasva yojand yd te amanmahi | 

** Unequalled prayers are made for thee Indra, who lovest hymns. 
Receive favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke thy horses.” 

X. 54, 6 Adha priyam kuaham Indrdya manma hrahmakrito^^ 

Vrihadnkthdd avdchi | 

. An acceptable and powerful hymn has been uttered to Indra 
by V}*ihaduktha, maker of prayers.’”^ 

X. 101, 2. Mandrd krinudhvarn dhiyah d tanudhvaih ndvam aritra- 
para^fh krinudhvarn | 

Make pleasant (hymns), prepare prayers, make a ship propelled by 
oars.” 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of making supplications,” etc., in which case it of course means 
to offer up^ rather than to compoae. But this cannot be the case in such 
passages as E.Y. iv, 16, 20 (p. 233), where the rishi speaks of making 

Compare rishayo mmtrdkfiio mamshinah in Taittiriya BrSkmaiia, ii. 8, 8, 5 ; 
and RfT.ix. 114, 2 : J^he mantra-kritam stomaih Kaiyapod^ardhayam girah\aomci^ 
n^mayd mjanam go jejne vtrudK&m patih | Rishi Kasyapa, augmenting thy words 
wifii the praises of the makers of hymns, reverence Ring ^ma, who was bom the lord 
, Of 

^ F^|s^aug thiaks 9310 word brahma^kfit here refers to hymns, and mentions 
other: in which it occurs : see p. 12 of the Dissertation above referred to. 
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the hymn as the Bhrigus made a chariot.” And such an interpretation 
would be altogether inadmissible in the case of the texts which I next 
proceed to cite, 

II. Passages in which the word takshy “ to fashion, or fabricate,” is 
applied to the composition of the hymns. 

i. 62, 13. Sandy ate Qotamah Indra navy am atahshad hrahma ha/riyo- 
jandya ityddi | 

Nodhas, descendant of Gotama, fashioned this new hymn for [thee], 
Indra, who art of oldf and who yokest thy steeds,” etc. 

i. 130, 6. Imam te vdclium vamyantah dyavo ratham na dhirah sva- 
pah atakshishuh sumndya tvdm ataksMshuh | 

Desiring wealth, men have fashioned for thee this hymn, as a skil- 
ful workman [fabricates] a car; and thus they have disposed {lit, 
fashioned) thee to (confer) happiness.” 

i. 171, 2. JSsha vah stomo Maruto namasvdn hridd tashfo manasd 
dhdyi devdh | 

‘‘This reverential hymn, o divine Maruts, fashioned by the heart, 
has been presented [or, made] by the mind. [According to Sayana, tjie 
last words mean, ‘let it be received by you with a favourable mind^].” 

ii. 19, 8 . Eva te Gritsamaduh Sura manma avasyavo na vayundni 
tahshuh 1 

“ Thus, 0 hero, have the Gritsamadas, desiring succour, fashioned 
for thee a hymn, as men make works.” (Sayana explains vayuna by 
“ road.”) 

ii. 35, 2. Imam su asmai hridah d sutashtam mantram vochema kuvid 
asya vedat | 

“ Let us address to him this wellfashioned hymn proceeding from 
the heart ; will he not be aware of it ?” 

V. 2, 11. Etafh te stomam tmifdta vipro rathaih na dhlra^ s/oapdh 
ataksham | 

“ I, a sage, have fabricated this hymn for thee, o powerful [deity], 
as a skilful workman fashions a car.” 

V. 29, 15. Indra hrahma kriyamdnd jushama yd te Smishtha navyd 
aha/rma | vastreva bhad/rd sukritd vasdyuh rathaih na dhirah svapdk 
ataksham | 

See also t. 29, 15, and x. 39, 14, which will be quoted a little further on; and 
in which the verbs kri and taksh are both employed. " 
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** 0 mighty Indra, regard with favour the prayers which are made^ 
the new [prayers] which we have made for thee. Desirous of wealth, 
I have falricated them like beautiful weU-fashioned garments, as a 
skilful workman [constructs] a car.” (Compare B.V. iii. 39, 2 ; above, 
p. 226.) 

V. 73, 10. Ima hrakmdni va/rdhana Aivibhyam santii iantamd | yd 
tahshdma rathdn iva avochdma hrihad namah | 

May these magnifying prayers which we have fashioned^ like cars, 
be pleasing to the Asvins: we have uttered great adoration/* 

vi. 32, 1 (=S.V. i. 322). Apurvyd purutamdni asmai make vlrdya 
tavase turdya | virapiine^ vajrine santamdni vachdmsi^ dsd sthavirdya 

“To this great hero, vigorous, energetic, the adorable, unshaken 
thunderer, I have with my mouth falricated copious and pleasing 
prayers, which have never before existed/* 

vi, 16, 47. A te Ague richd havir hridd tashtam hhardmasi | 

“ In this verse, Agni, we bring to thee an oblation falricated by the 
heart.** (Comp. E.V. iii. 39, 1, in p. 226.) 

vii. 7, 6. Etc dyumnelhir visvam dtiranta mantraHi ye vd arafh narydh 
atahshan \ 

“ These manly (Vasishthas), who have skilfully fabricated the hymn, 
have by their energy accomplished all things (?).** 

vii. 64, 4. Yo vdm garttam manaed tahshad etam urddlivam dhitim 
hfinavad dhdrayach cha | 

“ May he who with his mind fashioned for you (Mitra and Varuna) 
this car, make and sustain the lofty hymn.** (The same expression 
urddhvd dhitih occurs in 11. V. i. 119, 2.) 

viii. 6, 33. Uta Irahmanyd my am tulhyam prmriddha vajrivo viprdh 
atakshma jivase | 

0 mighty thunderer, we, who are sage, have falricated prayers for 
thee, that we may live.** 

X* 39, 14. Etam vdm etomam ASvindv aharma atahskdma Ehrigavo na 
rathm | ni (tmrihshdma yoshandih na maryye nityam na ednum tanayaih 
dadMn^^ I 

“ This hymn, Asvins, we have made for you ; we have falricated it 

^ sense of Bed see Prof. Muller's article in the Journal of Roy. As. Soc. for 

1867, p. 282 f. ; and B5htlingk and Roths Lexicon, s.o. 
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as the Bhrigus [constructed] a car; we have decorated it, as a bride for 
her husband, continuing the series [of our praises] like an unbroken 
line of descendants/* (See iv. 16^ 20, above, p. 233.) 

(The following is Sayana*s comment on this passage, for a copy of 
which I am indebted to Professor Muller : Ke ASvinau vdm yuvayor etaih 
yatholdafk stomam stotram aharma akurma \ Tad etad dha j Bhjrigavo na 
Bhrigavah iva ratham atakshdma vayam stotram samskritavantah | karma- 
yogad RihJiavo Bhrigavah uchyante | athavd rathakdrdh Bhrigavah | 
kincha vayam nityafk idkvatarh tanayam yagadinam karmandih tanitdraM 
mnum na aurasam'putram iva stotram dadhdndh dhdrayanto martye ma- 
nushye nyamrikshdma yuvayoh stutim nitardm samskritavantah | “Alvins, 
we have made this preceding hymn or praise of you. He means to say 
this. Like the Bhrigus, we have made a car, we have carefully con- 
structed a hymn. The Ilibhus are, in this passage, .... styled Ehri- 
gus ; or Bhrigus are chariot-makers. Moreover, maintaining praise as 
a constant perpetuator (like a legitimate son) of sacrifice and other rites, 
we have polished, i,e, carefully composed a celebration of you among 
men [?].” In this comment the word yoshand is left unexplained. In 
verse 12 of thit hymn the Asvins are supplicated to come in a car 
fleeter than thought, constructed for them by the Bibhus — d tena ydtam 
manaso javiyasd ratham yam vdm Rihhava^ chakrur Aivind | .) 

X. 80, 7. Agnaye hrahma Rihhavas tatakshuk ] 

** The Ilibhus [or* the vfise] fabricated a hymn for Agni. 

III. I next quote some texts in which the hymns are spoken of as 
being generated by the rishis. (Comp. K.V. vii. 93, 1, in p. 228.) 

iii. 2, 1. Vaisvdnardya dhishandm ritavridhe ghritam na putam Agnaye 
jandmasi | 

We generate a hymn, like pure butter, for Agni Yaiivanara, who 
promotes our sacred rites.** 

vii. 15, 4. Bfdvarn nu etomam Agnaye divah iyendya jljanam | vaeva^ 
kuvid vandti nah | 

“ I have generated a new hymn to Agni, the falcon of the sky ; will 
he not bestow on us wealth in abundance ? ** 

, vii. 22, 9. Ye cha purve riehayo ye eha ndtndl^ Indra hrahmdni jana- 
yanta viprdlj^ | 

‘‘Indra, the wise rishis, both ancient and modern, have generated 
prayers/* 
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yii. 26, 1. Na aomah Indram asuto mamada na abrahmano maghmdnam 
sutdsafi I tasmai uMham jamye yaj jujoshad nrimd nmiyah ^rinavad 
yathd nak | # 

The sopaa exhilarates not Indra unless it be poured out ; nor do 
libations [gratify] Maghavan when offered without a prayer. To him I 
generate a hymn such as may please him, that, after the manner of men, 
he may hear our new [production].’' 

vii. 31, 11 Suvriktim Indray a hrahma janayanta viprah | 

*^The sages generated an eficacious ‘production and a prayer for 
Indfa.” 

vii. 94, 1, 2 (=S.Y, ii. 266). lyam vdm asya manmanah Indrdgnl 
purvya-stutir abhrdd vrieJifir iva ajani | srinutam jaritur kmam ityddi | 

“ This excellent praise has been gemrated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the invocation of your encomiast.” (Benfey thinks manman, ** spirit,” 
is to be understood of Soma, whose hymn, ue, the sound of his drop- 
ping, resembles the falling of rain. The scholiast of the S.Y. makes 
manman = stotr^ “ worshipper”.) 

viii. 43, 2. Asmai te pratiharyate Jdtavedo vicharaJiitne Agne jandmi 
euehtutim | 

Wise Agni Jatavedas, I generate a hymn for thee, who receivest it 
with favour.” 

viii. 77, 4. ^ tvd ay am arkah utaye vavarttati yaih Gotamdh ajljanan | 

“This hymn which the Gotamas have generated, incites thee to 
succour us.” 

viii. 84, 4, 5. 8'rudhi havafk Tvraichydh Ind/ra yae tvd saparyati 
Buvlryaeya gomato rdyah pdrdki mahdn asi | Indra yas te navlyaeW* 
giram mandrdm qjyanat chihitvin-manaeam dhiyam pratndm fitaaya 
pipymhlm | 

“ Hear, Indra, the invocation of Tira^chi, thy worshipper ; replenish 
him with wealth in strong men and in cattle, for thou art great. Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
fhU of sacred truth,” 

(These verses occur also in the Sama-veda ii. 233, 234, and are 
ttatlated by Professor Benfey, at pp. 230 and 230 of his edition. 
The hymn referred to in this passage is apparently designated as both 
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new and old. How can it be both ? It may have been an old hymn 
re-written and embellished ; ancient in substance, though new in ex- 
pression.^^ Compare St. John’s Gospel, xiii. 34, and the First Epistle 
of St. John, ii. 7, 8, and iii. 11.) 

ix. 73, 2 madhor dharahhir janayanto arham it priydm Indra- 

%ya tanvam amvridhan | 

** Generating the hymn, they have augmented the beloved body of 
Indra with the honied streams.” 

• ix. 95, 1 (=S.y. i. 530) ato matir janayata amdhahhih | 

“Wherefore generate hymns with the oblations.” (Professor Benfey 
makes janayata the 3rd person singular of the imperfect middle, and 
applies it to Soma.) 

X. 7, 2. ImdhAgne mata/yaa tuhhyam jdtdh gohhir dhair ahhigrinanti 
rddf^ah | 

“ These hymns, Agni, generated for thee, celebrate thy bounty in 
cows and horses.” 

X. 23, 5, 6, 7. Yo vdchd vivdcho mridhravdehah purd sahaard aiivd 
jaghdna | Tat tad id aaya paumsyafn grinlmaai pita iva yaa taviahlfh vd^ 
vridhe savah | 6. *Stomam te Indra Vimaddh ajijanann apdrvyam pv/ruta- 
mam auddnave | Vidma hi aaya hhojanam inaaya yad d pakum na gopdh 
Jcardmaha | 7. Md Mr nah end aaJchyd viyauahua tava oha Indra Vimadaaya 
eha riaheh | Vidma hi te pramatim devajami-vad aame te aantu aaJchyd 

“ 5. Who (Indra) with his voice slew many thousands of the wicked 
uttering confused and hostile cries. We laud his several acts of valour, 
who, like a father, grew in vigour and strength. 6. For thee, o Indra, 
who art bountiful, the Vimadas have generated a copious hymn, which 
never before existed {apdrifya ) ; for we know that it is gratifying to this 
ijrighty god, when we attract him hither as a cowherd drives his 
cattle. 7. Indra, may that friendship of burs never be dissolved, which 
exists between thee and the rishi Vimada: for we know thy wisdom, 
o god ; may thy friendship be favourable to us, like that of a kinsman.” 

X. 67, 1. Imam dhiyam aaptaAlrahnlm pitd nal^ pitaprajdidm hpihatim 
avindat | turlyafh avij janayad vihajanyo Aydayah uktham Indrdya 
iwnaan | 

As Prof. expresses it : “ Gir is opposed to dKi^ as form to substance 

a new utterance, but a primordial homage.” 
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Our father hath discovered [or invented] this great, seven-headed 
hymn, bom of sacred truth ; Ayasya, friend of all men, celebrating 
Indra, has generated the fourth song of praise.’' (In his Lexicon, Roth 
gives Ayasya as a proper name ; but says it may also be an adjective 
with the sense of “unwearied.") 

X. 91, 14. Klldla-pe soma^prishtaya vedhase hridd matim janaye chd~ 
rum Agnaye | 

“With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise." (See also R.Y. i. 109, 1, 2, 
which will be quoted below.) 

IV. In the following texts the verbal root n, “to move, send forth," 
etc., used with or without a preposition, is applied to the utterance or 
(it may even mean) the production of hymns. 

i. 116, 1. Ndsatydhkydm larhir iva pravrinje stomdn iyarmi abh^iyd 
iva vdtah | ydv arhhagdya Vimaddya jdydfh sendjuvd ni ukatuh rathena | 

“ In like manner as I spread the sacrificial grass to the Nasatyas 
(Alvins), so do I send forth to them hymns, as the wind [drives] the 
clouds ; to them (I say), who bore off to the youthful Yimada his bride 
in a chariot swift as an arrow." 

vii. 61,. 2. Pra vdth sa Mttrd-Varunau ritdvd vtpro manmdni dirgha- 
irud iyartti ( Yasya Irahmdni suhratu avdthah d yat hratvd na karadah 
prinaithe | 

“ The devout sage, heard afar off, sends forth his hymns to you, o 
Mitra and Yaruna. Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not be satiated with his 
fervour." (See Bohtlingk and Roth's Lexicon, s,v. d + pr^-) 

viii. 12, 31. Imam te Indra sushtutim viprah iyartti dhiiibhih \jdmim 
padd iva pipratim pra adhvare \ 

“ In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others ?) 

viii. 13, 26 l^itdd iyarmi te dhiyam manoyujam | 

“ . * . . From the sacred ceremony I send forth a prayer which will 
attract thy heart." 

116, 9. Pra Indrdgnilhydih smachasydm iyarmi sindhdv ivaprera- 
yafh ndvam arhailj, | 

I msM forth a [hymn] with beautiful words to Indra and Agni ; 
with my praises I have, as it were, launched a ship on the sea." 
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(Compare ii. 42, 1, spoken of Indra in the form of the bird 
called Ka^injala, a sort of partridge : lyartti vd.cham ariteva navam \ 
“ It sends forth a voice, as a rower propels a boat.” See also R.V. x. 
101, 2, quoted above, p. 234.) 

X. 4, 1. Pra te yahshi pra te iyarmi manma hhuvo yathd vandyo no 
hmeshu | dhamann iva prapd mi tvam Agm iyakshave purave pratna 
rajan \ 

“ I offer thee worship, I send forth to thee a meditation, that thou 
mayest be accessible to adoration in our invocations. Por thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee.” 

Y. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : 

i. 61. 2. Indrdya hridd manasd manishd pratndya patye dhiyo marja- 
yanta | 

To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies] with the heart, mind, and understanding.” 

i. 61, 4. Asmai id u stomam saihhmomi ratham na tasked iva ityddi | 
To him (Indra) I send forth a hymn, as a carpenter a car,” etc. 

i. 94, 1 (= S.V. i. 66). Imam stomam arhate Jdtmedase ratham iva 
mm mahema mamshayd | hhadrd hi nah pramatir asya samsadi Agne 
sahhye md rishdma vayam tava \ 

‘‘Let us with our intellect construct (or, send forth) this hymn for 
the adorable Jatavedas like a car, for his wisdom is favourable to us in 
the assembly. Agni, in thy friendship may we never suffer.” (The 
root mah means to honour or worship.*® The reader may compare 
Benfey’s translation.) 

There is to be found in the. hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself the authorship of those compositions. The natural 
inference to be drawn from the expressions which we shall find to be 
employed in most of the cakes to which I refer, would, I think, be that 
the personality of the rishi himself was uppermost in his mind, and 
that he was not conscious that the praises which he was uttering to 

^ See, however, the yariouB reading suggested by Bdthlingk and Both mah + 
sam and ah + sam. 
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the gods proceeded from any other source than his owii unaided facul- 
ties* Of this description are the following texts, which represent a 
manner of thinking and speaking very prevalent in the hymns : 

i. 60, 5. Tam tvd myava patim Agne rayindm praiamsvimo matihhir 
Gotamamh | 

** We, the Gotamas, praise with hymns thee, Agni, the lord of riches.’* 
i. 77, 5. Eva Agnir Gotamehhir ritdvd viprehMr astoshta jdtavedafy | 

“ Thus has the holy Agni Jtovedas been celebrated by the sage 
Gotamas.’* 

i. 78, 5, Avochdma Rahugandh Agnaye madhumad vachah | dyumnair 
ahhi pra nonumah | 

** We, the Rahilganas, have uttered to Agni honied speech ; we in- 
cessantly laud him with eulogies.” 

i. 91, 11. Soma gtrhhu tvd vayaih vardhayamo vacho-vidak | sumrilllco 
nah dviia | 

Soma, we who are skilled in speech magnify thee with praises ; do 
thou enter into us, full of kindness.” 

i. 102, 1. ImdrTi te dhiyam prahhare maho mahim .... 

** I present to thee joyfully this great hymn .... 
i. 183, 6. Aidrishma tamasas pdram a%ya prati vdm stomo Ahindv 
adhdyi | 

“We have crossed over this darkness; a hymn, o Ai^vins, has been 
addressed to you.** 

iii. 53, 2, Fitur na putrah sicham d rahhe te Indra Bvddishihayd gird 
iachivah | 

“ Powerful Indra, I lay hold of thy skirt (as a son does that of his 
father), with a very sweet hymn.” 

iv. 3, 16. Etd visvd vidushe tuhhyam sedho nithdni Agm ninyd va- 
chdmsi I nivaehand kavaye kdvydni aiadimJiam matihhir viprah^ ukthaih | 

“Intelligent Agni, to thee, who knowest, [have I uttered] all these 
songs and mysterious words ; to thee, who art a bard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises.” 
iv. 32, 12. Avlvf^idhanta Gotamdh Indra%ve etoma-vahasah^ 1 
“ The Gotamas, Indra, bringing hymns to thee, have magnified thee.” 
V. 11, 5. Tuhhya idam Agne madhumattamam mehas tubhyam manlshd 
(yarn mtu iam Kfide | Tvd0i girah eindhvm iva avanlr makir d primnti 
iava&d vardhayanti cha | 
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“Agni, may* this sweetest of prayers, may this mental production 
be pleasant to thy heart. As great rivers fill the ocean, so do the words 
of praise fill thee, and augment thee with strength.’’ 

V. 22 f 4. cKikiddhi asya nah idafh vachah sahasya ( Ta^ tvd 
suiipra dampate stomair vardhanti Atrayo girhhih iumlhanti Atrayah | 

** Vigorous Agni, observe these our words ; thee, with the beautiful 
nose, the lord of the house, the Atris magnify with praises, the Atris 
decorate with hymns.” 

V. 45, 4. Suhtebhir vo vachohhir deva-jusMair Indrd nu Agnl (wase hu~ 
vadhyai | 

‘‘ Let me invoke you for help, o Indra and Agni, with well-spoken 
words, such as aro acceptable to the gods. 

vi. 38, 3. Tam vo dhiyCL paramayd purdjdm ajar’am Indram ahhi 
anushi arkaih ityddi | 

I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises.” 

vii- 67, 5. Pirdchim u deva Asvind dhiyam me amridhrum sdtaye 
hritaHi vaauyum | 

0 divine Asvins, bring to fulfilment my unwearied prayer which 
* supplicates wealth.” 

vii. 85, 1 . Tunishe vdm araJcsJiasam manishdm somam Indrdya Varu* 
0 ndyajuhvat \ ghrita-pratlkum Ushasam na devim ityddi | 

Offering soma to Indra and Varuna, I prepare for you twain the 
sincere hymn, like the goddess Ushas, with glittering face.” 

viii. 5, 18 . Asmdlcam adya vdm ayaih etomo vdJiuh^ho antamah | yuvd~ 
hhyani hhvtu Asvind \ 

‘‘ May this hymn of ours approach near to you, to-day, o Asvins, and 
be effectual in bearing you hither.” 

viii. 8, 8. Kim anye parydsate asmaf stomehhir Asvind | putrah Kan- 
vasya vdm rishir glrhhir Vdtso avwridhat | 

** Alvins, do others than we sit round you with songs ? Vatsa, the 
son of Kaiiva, has magnified you by his hymns.” 

viii. 27, 8. A pra ydta Maruto Vishno Aivind FUshm m&klnayd 
dhiyd | 11. Ida hi vah upastutim idd vdmasya hhaktaye upa vo viiva- 
vedaeo namasyur dsrikahi 1 

Compare vi. 8, 1. Yathtinardya matir mvyaai iuchify aomah wa pavaU charm 
Agnaye | A new and bright hymn is purified, like beautiful soma, for Agni Yai^- 
vanara.’* 
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8, Come, o Maruts, Vishnu, Asvins, Pusban, at my tymn. 11. Por 
noTsr, possessors of all riches, now, in order to obtain wealth, have I, 
full of reverence, sent forth to you a hymn/' 

viii, 44, 2, Agne atomam juahaava me vardliaava anena manmand | 
fT(di auTdani karya nah | 22. ITta tv& dhitayo mama giro varddhantu 

viivaha ( Agne aalchyasya hodJii nah | 26. Yuvunam vispatim Tcavim vii- 
vadcm puru-vepaaam | Agnifh sumhhdmi manmabhik | 

'‘2. Agni, receive my hymn : grow by this product of my thought : 
rejoice in our beautiful words. 22. And may my thoughts and words 
always augment thee ; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless." 

X. 42, 1 . Asid iva auprataram lay am asyan hhuahann iva prahhara 
mama8mai\ vdckdviprdstaratavdcham aryo niramayajaritahaome Indram ] 

“ Like an archer discharging his far-shooting arrow, with zeal pre- 
sent the hymn to Indra. Sages, by your song, overcome the song of 
the enemy j worshipper, arrest Indra at the soma." 

X. 63, 17. Y!va Plateh aunur avlvridhad vo vihe Aditydl^ Adite mawl- 
ahl I Udndao naro amartyena aatdvijano divyo Qayena | 

Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise • 
son of Plati magnified you. The celestial race has been lauded by the 
immortal Gaya.” 

X. Ill, 1. Manlahinah prdbliaradhvam maniahim yathd yathl maia- 
yah aanti nrinam | Indram aatyair d iraydma hritehhih aa hi viro gir- 
vanaayur viddnah | 

“Sages, present the prayer, according as are the various thoughts 
of men. Let us by our sincere rites stimulate Indra, for he is a hero, 
he is wise and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively, that the true riahi is the prince who 
is bountiful to the priesthood. 

X. 107, 6. Tam era riahim tarn u brahmdnam dhur yafnanyam adma^ 
gdm ukthaiaaam | aa iukraaya tanvo veda tiaro yah prathamo dahahi^ayd 
rarddha \ 

^^He it is whom they call a rishi, a priest, a pious sacrificer, a 
ohaunter of prayers, a reciter of hymns ; he it is who knows the three 
bodies of the brilliant (Agni), — the man who is most prominent in be- 
stowing gifts.” 
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Sect. IV. — Passages of the Rig-veda in which a supernatwal character 
is ascribed to the rishis or the hymns. 

In the present section I propose to collect the most distinct indi- 
cations which I have noticed in the Vedic hymns of any supernatural 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions. We shall see in the course of 
this enquiry (1) that a certain superhuman character was ascribed by 
the later rishis, who composed the hymns, to some of their prede- 
cessors ; (2) that expressions are occasionally employed by the rishis 
which appear to ascribe their compositions to a divine influence gene- 
rally ; while there is a still more numerous set of texts in which the 
hymns are attributed in various forms of phraseology to the agency of 
one or more particular and specified deities ; and (3) that there is a 
considerable number of passages in which a mysterious or magical 
power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of quotations. 

I. I adduce some passages which ascribe a superhuman character or 
supernatural faculties to the earlier rishis.” These are the following : 

H.V. i, 179, 2. Ye chid hi purve ritasdpah dsan sdkam devebhir ava- 
dann ritdni | te chid avdsur ityddi | 

“The pious sages who lived of old, and who conversed about sacred 
truths with the gods, led a conjugal life,” etc. 

vii. 76, 4. Te id devdndm sadhamadah dsann ritdvdnah, kavayal^ pur- 
vydsah 1 gulham jyotih pitaro amavindan satyamantrdh ajanayann 
ushdsam \ 

“ They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light ; with true hymns they gene- 
rated the dawn.” 

• X. 14, 15. Yamdya madhumattamam rdjne havyafh juhotana | idam 
namah rishihhyah purvajehhyah purvebhyak pathikridhhyah ( 

Offer to king Yama a most sweet oblation. (Let) this reverence 
(be paid) to the rishis bom of old, who were the earliest guides.” 


*2 Compare A. V. x. 7, 14, quoted above in p. 3. 
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The sixty-second hymn of the tenth Mandala contains the following 
passage regarding the Angirases (see above, p. 223) : 

1. The Angirmest — x. 62, 1, 3. yajnena dakshinayd samaktah In- 
d/rasya aakhyam amritatvam dna^a | tehhyo hhad/ram Angiraso vah aatu 
prati gribhnUa mdnwoam aumedhasah | 3. Ye ritena suryam arohayan 
Urn etpraihayan prithivtm mataram vi ityadi | 

1. Blessings be on you, Angirases, who, sanctified by sacrifice and 
liberality, attained the friendship of Indra and immortality. Do ye, 
o sages, graciously receive the man (who addresses you). 3. Ye who by 
sacrifice caused the sun to ascend the sky ; and spread out our mother 
earth,*’ etc. 

This is succeeded by the following verses : 

X. 62, 4. Ayam Ndhhd mdati valguvo grihe dem-putrdh rishayas tat 
irinotana . . . | 5. Virupasah id ruhayas te id gamhhlra-vepaaah | Angi- 
raeal} sdnavas te Agneh pari jajnire 1 

‘‘This Nabhan addresses you, brilliant beings, within the house. 
Sear this, ye rishis, sons of the gods. ... 5. The Virupas are rishis, 
profound in emotion ; they are the sons of Angiras ; they have been 
bom from Agni.” 

(The fifth verse is quoted in the Nirukta, xi. 17. See Roth’s illus- 
trations of the passage. )^^ 

2. Vasishtha. — A supernatural character is attributed to Vasishtha 
also in the following passage (which has been already quoted and 
illustrated in Vol. I. pp. 318 IF.). 

vii. 33, 7 ff. Trayah hrinvanti hhuvamsya retas tisrah prajdk drydh 
jyotir^agrdh | trayo gliarmdsah ushasaih aachante aarvdn it tan anu vidur 
Vaaiah^hdh | 8. Suryaayeva vakahatho jyotir eahdm aamudraayeva mahimd 
gahhlrah | vdtasyeva prajavo na anyena atomo Vaaiahthdk anu etam vah | 

** The next verse (which, with the sequel, is quoted in my article “ On the relations 
of the priests to the other classes of Indian society in the Yedic age,*' Journ. Roy. As. 
Soc. for 1866, p. 276) is as follows: 6. Ye Agneh pari jajnire Virupaso divas pari | 
Nmagvo nu Laaagvo Angirastamah sachd deveshu mamhate | “ The VirOpas who were 
produced from Agui, from Dyaus, — the Navagva, the Das'agva, who is a most eminent^ 
Angiras, lavishes gifts along with the gods.” Here the VirQpas would seem rather 
to be prinoes than rishis : and the same is the case in the following passage also : 
iii# 53, 6, Ime bhajafy Angiraao Virupafy divas putraso asurasya vtrdh | VUvdmitrdya 
dadaie fnaghani eahaarasdve pra tiranta dyuh f ** These liberal YirQpas of the race of 
Ax^;^^ heroic sons of the divine Dyans (the sky), bestowing gifts on Yisvamitra at 

oOremony with a thousand libatious, have prolonged their lives." (See Yoh I. 
p/aiif.) 
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9. Te id ninyam hridayasya praketai^ Bahasra-vaUam ahhi sancharanti | 
yamena tatam paridhim vayantah apBarasah upa sedm Vasish^huh | 10. 
Vidyuto jyotih parisanjihanam Mitrd^Varund yad apaiyatdih tvd | tat te 
janma uta eham Vasishtha Agastyo yat tvd viiah djahltdra | 11. JJidBi 
Maitrdva/runo Vaauhtha Urvaiydh brahman manaso ^dhi jdtah \ d/rapsafri 
shannam hrahmand dawyena vikve devah pushfca/re tvd adadanta | 12. /Sa 
praketah uhkayasya pravidvdn sahaara-ddnah uta vd sadanah | yamena 
tatam paridhim vayishyan apaa/rasah pa/rijajne Vasishthah | 13. Satre ha 
jdtdv iahitd namohhih kumhhe retah Buichituh aarndnam 1 tato ha Mdnah 
udiydya madhydt tato jdtam riahim dhur Vasishtham ( 

“ 7. Three [gods] create the fecundating principle in (all) existences ; 
[there exist] three excellent productions of which light is the first : 
three fires attend upon the dawn : all these the Vasishthas know. 8. 
The splendour of these [sages] is like the full glory of the sun ; their 
grandeur is profound as that of the ocean ; like the swiftness of the 
wind, your hymns, o Yasishthas, cannot be followed by any other 
bard. 9. Through the intuitions of their hearts they seek out the 
mystery with a thousand branches. Weaving the envelopment ex- 
tended by Yama [Agni ? see R.V. i. 66, 4] the Yasishthas sat near the 
Apsaras. 10. When Mitra and Yaruna saw thee quitting the gleam of 
the lightning, that was thy birth, Yasishtha, and [thou hadst] one 
[^er], when Agastya brought thee to the people. 11. And, Yasish- 
tha, thou art the son of Mitra and Yaruna, born, o priest, from the 
mind of ITrvasI; all the gods placed thee — the drop fallen through 
divine contemplation — in the vessel. 12. He the wise, knowing both 
[worlds?], with a thousand gifts, or with gifts, Yasishtha, being about 
to weave the envelopment extended by Yama, was produced from^the 
Apsaras. 13. Born at the sacrifice, and impelled by adorations, they 
[Mitra and Yaruna] let the same equal procreative energy fall into the 
jar; from the midst of this Mana (Agastya) issued forth; from this 
men say the rishi Yasishtha was produced.’^ 

Two of these verses are quoted in the Nirukta, verse 8, in xi. 20, 
and verse 11, in v. 14. See also Prof. Both*s Illustrations of that 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculous birth of Yasishtha in the style of the 
epic mythology, are a later addition to an older hymn. See the note 
in p. 321 of the First Yolume of this work. 
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The two following passages also have reference to knowledge super- 
naturally communicated, or favours divinely conferred on Vasishtha. 
See Vol. I. p. 32»5 £F. 

vii. 87, 4. Uvaoha me Varuno medhirdya trih sapta ndma aghnyd 
hibhartti | vidvdn padasya guhyd na vochad yugdya viprah vpwrdya 
iikshan | 

** Yaruna said to me, the intelligent, * the cow has thrice seven 
names/ The wise [god], though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation/' 

vii. 88, 4. Vdsishtham ha Faruno navi d adhad rishim chahdra svapdh 
mahohhih | stotaram Viprah sudinatve ahndm yad nu dyavas tatanan ydd 
uehasah | 

Yaruna took Yasishtha into the boat ; by his mighty acts, working 
skilfully ho (Yaruna) has made him a rishi ; the wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged/* (See Yol. I. p. 325 f.; and compare R.Y. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. Vihdmitra* — In one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Yi^vamitra, if not to 
the Ku^ikas. 

iii. 29, 15. Amiirdyudho marutdm iva praydh prathamajuh hrahmano 
viivam id viduh | dymmavad brahma KusiJcdsah erire eJcah eko dame 
Agnim samidhire \ 

‘‘Combating their foes, like hosts of Maruts, (the sages^the first- 
born of prayer are masters of all knowlege ; the Kusikas have uttered 
an enthusiastic prayer ; each of them has kindled Agni in his house/* 
(See Yol. I. p. 347.) 

iii. 43, 5. Kuvid md gopdm karaae janasya kmid rdjdnam Maghavann 
rijuhan | kuvid fUd rishim papivdmam mtaeya kuvid me vaavah amrU 
tasya iihahdh | 

“ Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish- 
able wealth ? ** (See Yol. I. p. 344.) 

iii* 53, 9* Mahan riahir devajdk devagHtai, aaiahhndt eindhum mrnwoam 
nri^hakahd^ \ VUvdmitro yad avahat SuddBam^apriydyata Kukikebhir 

Mkak ! 
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**The great rishi (Vii^vamitra), leader of men, god-bom, god-im- 
pelled, stemmed the watery current. When Vii^vamitra conducted 
Sudas, Indra was propitiated through the Kuiikas.*’ (See Vol. I. 
pp. 342. Indra himself is called a Hau^ika in E.Y, i. 10, 11. See 
Vol. I. p. 347.) 

According to ix. 87, 3, of which IT^anas is the traditional rishi, 
certain mysterious knowledge is said to have been possessed by that 
personage : 

fttshir viprah pura-etu jandndm rihhur dhlrah JJiand kd))yena | sa 
chid viveda nihitam yad dsdm aplchyam guhyam ndma gondm | 

wise rishi, a leader of men, skilful, and prudent, is U4anas, 
thi'ough his insight as a seer; he has known the hidden mysterious 
name applied to these cows.*’ 

Again in ix. 97, 7, it is said : Pra Jedvyam TJsaneva hruvdno devo 
devdnum janimd vivaMi | 

“Uttering, like Usanas, the wisdom of a sage, the god (Soma) de- 
clares the births of the gods.” 

In a hymn of the tenth Mandala, the rishis are spoken of as 
“ seeing” the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 ff.) ; in this 
hymn, x. 72, 1, 2, it is said ; 

Bevdndm nu vayam jdnd pravochdma vipanyayd | uhtheshu ^asyamd- 
neshu yah pasydd uttare yuge \ Brahmanaspatir etd sarh karmdrah iva 
adhamat | devdndm purvye yuge asatah sad ajdyata | 

“Let us, from the love of praise, celebrate in recited hymns the 
births of the gods, — any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows * 
a flame] : in the earliest age of the gods, the existent sprang from the 
non-existent.” ^ (See Vol. I. p. 46.) 

Another not less decided instance of this use of the verb to seCy in 
the sense of supernatural insight, may be found in the verse of the 
Valakhilya already quoted in Vol. II. p. 220, which will be cited 
below. See also x* 130, 6, which will be quoted further on. 

The next two passages speak of the radiance of the rishis. 

viii. 3, 3 (= S.V. i. 250, and Vaj. S. 33, 81). Imdh u tvd puruvaso 

The first of these verses is translated by Prof. Beiifey in his Glossary to the 
Sfima-veda, p. 154, 
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giro vardhantu yah mama | pavaha-varnd^ iuohayo vipaichita^ dbhi sto- 
mair anushata | 

‘^Lord of abundant wealth, may these prayers of mine magnify thee ! 
Pure sages of radiant appearance have celebrated thee with hymns.’* 
viii. 6, 10. Aham id hi pituh pari medhdm ritasya jagralha \ aham 
Bdryah^ voa ajani | 

I have acquired knowledge of the ceremonial from [my] father ; 

I have become like the sun.” (Is Indra the father here referred to ?) 

The following texts, which occur in the last book of the Rig-veda, 
speak of tapaa (“fervour” or “austerity”) being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the word is not known in the earlier books of the R.V. (See Boeht- 
lingk and Roth’s Lexicon, under the word tapaa.) 

X. 109, 4. Devah etaayam avadanta purm sapta rishayaa tapaae ye 
niaheduh | 

^ The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour,” (See my article “ On the priests of the Vedic age ” 
in the Journ. Roy. As. Soc. for 1866, p. 270.) 

X. 154, 2. Tapaad ye anddhrikjda tapaad ye avar yayuh | tapo ye cha- 
hfire mahaa iditia chid eva api gachchatdt j 5. Sahasra-nithdh havayo ye 
gopdyauti auryam riahiiha tapaavato Yama tapojdn api gavhhaidt | 

“ Let him (the deceased) go to those who through austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Yama, to the sages of a 
thousand songs who guard the sun (see Wilson, Vish. Pur, vol. ii. 
pp. 284 ff.), to the devout rishis, born from fervour.” (See my article 
“On Yama ” in the Journ. Roy. As. Soc.) 

X. 190, 1. :^itam cha aatyam cha ahhlddhat tapaso adhyajdyata | tato 
rdtrl ajdyata tatah aemudrah arnavah j 

“Right and truth sprang from kindled austerity; thence sprang 
night, thence the watery ocean.” 

In X. 167, 1, it is even said that Indra attained heaven by austerity : 
Toa^ tapah paritapya ajayali avah | 

«By performing austerity thou didst conquer heaven,” 

In some places the gods are said to possess in the most eminent 
qualities of or kavia. This may possibly imply, e con- 
that the rishis were conscious of a certain aflS.nity with the divine 
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nature, and conceived themselves to participate in some degree in the 
superior wisdom and knowledge of the deities. 

R.Y. i, 31, 1. Tvam Agne prathamo Angirah rishir devo devandm aliha- 
vah kivah, sahhd ityddi | 2. Toam Agne prathamo Angirastamah havir 
devdndm parihhushasi vratam | 

‘*1. Thou, Agni, the earliest risM Angiras, a god, hast been the au- 
spicious friend of the gods 2. Thou, Agni, the earliest and most 

Angiras-like sage, administerest the ceremonial of the gods.*' 

i. 66, 2. . . . Ruhir na stuhhvd vikshu prasastah ityddi | 

“Like a rishif who praises [the gods], he (Agni) is famous among 
the people,^’ etc. 

iii. 21, 3. . . . Rishih ire&Mhah samidhyase yajnasya pra avitd hhma ( 

“Thou, Agni, the most eminent mA/, art kindled’; be the protector 
of the sacrifice.” 

V. 29, 1. . . . Archanti tvd marutah pufa-dahskda tvam eshdm rishir 
Indra asi dhirah | 

“ The Maruts, endowed with pure dispositions, worship thee ; thou, 
Indra, art their wise rishi}' (Sayana, however, here renders rishi by 
drashtd, “beholder.”) 

vi. 14, 2. Agnir id hi prachetdh Agnir vedhastamah rishih | 

“ Agni is wise ; Agni is a most sage rishV'^ 

viii. 6, 41. Rishir hi purvajd asi eJeah Uanah ojasd j Indra chosh- 
Icdyase vasu | 

“ Thou art an anciently -bom rishi, who alone rulest by thy might ; 
Indra thou lavishest riches.” 

viii. 16, 7. Indro hrahmd Indrah rishir Indrah pnru pnru-hutah | 
mahdn mahihhih sachihhih | 

“ Indra is a priest, Indra is a rishi, Indra is much invoked ; he is 
great through his great powers.” 

ix. 96, 18 (= S.Y.ii. 526). J^ishi-mand yah rishi-krit svarshdh sahas^ 
ranitha^ padavth havindm | 

“Soma, rishi-minded, rishi-maker, bestower of good, master of a thou- 
sand songs, the leader of sages,” etc. 

ix. 107, 7. . . . Rishir ^ipro vichakskanal^ 1 tvaik kmir ahhavo deva- 
vitamah ityddi | 

“ A rishi, a sage, intelligent, thou (Soma) wast a poet, most agreeable 
to the gods,” etc. 
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X. 27, 22. . . . Ind/raya sumad fisihaye cha iikshat | 

“ . . . Let [men] present libations to Indra, and offerings to the rukiy 
X. 112. 9. Ni shu sida ganapate ganeshu tvdm dhur vipratamaih Jcavi- 
nd.m I na fite tvat kriyate hinchana are mahdm a/ricam Maghmani chitram 
archa | 

Sit, lord of multitudes, among our multitudes ; they call thee the 
greatest of sages [or poets] ; nothing is done without, or apart from, 
thee ; sing, Maghavan, a great and beautiful hymn.’^ 

X. 115, 5. Agnih kanvatamali kanva-sahhd ityadi \ 

“ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II. The Vedic rishis, as we have seen, expected to receive from their 
gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an- 
ticipated, if we should further find them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo- 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. The following are the passages to which 
I refer : they are — 

First, such as refer to the gods generally : 

R.V. i. 37, 4. Pravah iardhdya ghrishvaye tvesha-dyumndya iushmine | 
brahma devatta^ gdyata | 

“ To your vigorous, overpowering, energetic, host [of Maruts] sing 
the god-gmn prayer.^' 

S*V. i* 299* Tvashfa no daivyaih vachah Pa/rjanyo Brahmanaapati^ | 
putrair blyrdiribhir Adiiir nu pdtu no dushfaram trdmana^ vachah | 

** May Tvashtri, Paijanya, and Brahmanaspati [prosper] our divine 
utteraiP^ : n^ay Aditi with her [?] sons and brothers prosper our in* 
visible mi. protective utterance/’ 
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In the nexf passage, the hymn or prayer is spoken* of as inconceivahle, 

H.Y. i. 152, 5. Achittam hrahma jujushur yuvdnah Uyudi | 

“ The youths received with joy the incomprehensible prayer,” etc. 

In H.Y. X. 20, 10, Yimada, a rishi, is connected with the immortals ; 

Agne Vimado mamshdm urjonapad amritehhih sajoshdh girah dvakshat 
sumatir iydnak ityddi | 

** O Agni, son of strength, Yimada, united with the immortals, 
hastening, has brought to thee a product of thought, and beautiful 
hymns.” 

In the two following texts the gods are said to have generated the 
hymn or prayer : 

X. 61, 7. , . . Svddhyo ajanayan hrahma devdh Vdatoshpatifk vratapdm 
niratakshan \ 

“ The thoughtful gods generated prayer: they fashioned Yastoshpati 
the protector of sacred rites.” 

X. 88, 8. Sukta-vdkam prathamam ad Agnim dd id havir ajana- 
yanta devdh | sa eshdm yajno ahhavat tanupdh tarn dyaur veda tarn pri^ 
thivi tarn dpah | 

‘‘ The gods first generated the hymn, then Agni, then the oblation. 
He was their sacrifice, the protector of their life. Him the Sky, the 
Earth, and the Waters know.” 

In the latter of the two following verses, Vdch (speech) is said to be 
divine, and to have been generated by the gods. Though speech is here 
spoken of generally, and nothing is said of the hymns, still these may 
have already come to be connected with her in the minds of the Yedic 
bards, as they were afterwards regarded as her most solemn and im- 
portant expression. ^ 

H.Y. viii. 89, 10. Yad vdg vadanil avichetandni rdaktrl devdndih nisJta- 
8dda mandra 1 chatasrah urjam duduhe paydfasi kva avid asydh paramam 
jagdma | 11. Bevim vdcham ajanayanta devds tdm viharupdh pa§at )0 
vadanti | sd no mandra isham Urjam duhdnd dhenur vdg asmdn vpa 
sushfutd d etu | 

<< When Yach, speaking unintelligible things, queen of the gods, sat 
down, melodious, she ndlked forth sustenance and waters towards the 
four quarters : whither has her highest element departed ? The gods 
generated the divine Yach ; animals of aU kinds utter her ; may this 
melodious cow Yach, who yields us nourishment and sustenanoei — ap- 
proach us, when we celebrate her praises. 
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The last verse (as well as R.V. viii. 90, 16, which will be quoted 
below), derives some illustration from the following passage of the 
B^ihad Aranyaka TJpanishad, p. 982 (p, 251 English transl.), in which 
also Vach is designated as a cow : 

Vacham dhenum ujpdsita | tasydk chaivarah stanah svdhd-kdro vashat- 
hdro kanta-lcdrah svadhd-hdrah | tasydh dvau stanau devdh ttpajlvanti 
8Vdhd-Jcdram cha vashat-hdrarh cha hanta-hdram manushydh svadha-kdram 
pitmrali | tasydh prdna^ fishahho mano vatsah | 

**Let a man worship the cow Vach. She has four udders, the for- 
mula) svdhd, vashaty hanta, and svadhd. The gods live upon her two 
udders, svdhd and vashat ; men upon hanta'; and the fathers upon 
svadhd. Breath is her bull ; the mind, her calf.” 

The two verses, B.Y. viii. 89, 10, and 11, occur in the Nirukta, xi. 
28, 29. Roth (in his Illustrations of that work), p. 152, says the un- 
intelligible utterance of Vach in verse 10, means thunder. Whether 
this be the case, or not, th%word appears to have a more general signi- 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course be thunder. 

In some of the preceding verses of this hymn there is a curious refer- 
ence made to some sceptical doubts regarding the existence of Indra ; 
which I quote here, though unconnected with the present subject. 

R.V. viii. 89, 3, 4. Fra su stomam hharata vajayantam Indrdya sat- 
yam yadi satyam asti | na Indro asti iti nemah u tvah aha kah Im dor 
darka ham alhi stavdma | Ayam asmi jaritah pasya md iha vikvd jdtdni 
ahhi asmi mahnd j ritasya md pradUo varddhayanti ddardiro hhuvand 
dardarimi | 

Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. * Indra does not exist,’ says some one : ' who has seen him ? 
whom shall we praise V am here, worshipper’ [answers Indra] ; 

* behold me, I sui’pass all creatures in .greatness ; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.’ ” 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvatl, Vach, etc. (various names of the goddess of speech} 
or different personifications of speech, or of prayer), or at least speak 
of prayer s^divim, 

RaVi, i. 8, II, 12. Chodayiirl smritdndfh ehetantl mmatxnum 1 
Smasmtl | . dhiyo vihd virdjati | 
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“Saraayati, who farthers our hymns, and who is cognizant of our 
prayers, has sustained our sacrifice She enlightens all intellects. '' 

i. 22, 10. ^ gndhAgne iha avast Sotrdm yavishtha Bhdrailm 1 Firrw- 
trlfh Dhishandfh vaha | 

Bring hero, youthful Agni, to our help, the wives [of the gods], 
Hotra, Bharatl, Varutrl, and Bhishana.’’ 

{Vardtriy *‘the eligible,” may be merely an epithet of Dhishana 
which, according to Sayana, at least, is = vdg-devly ^‘the goddess of 
speech.” ) * 

i. 31, 11. Ildm aJcrinvan manushasya idsamm ityddi | 

“ The gods made Ila to be the instructress of men.” (See Professor 
Wilson’s note on this passage, p. 82 of his translation of the R.V. vol. i.) 

ii. 3, 8. Sarasvati sddhayanii dhiyam nah lid devl Bharatl viivaturt^ 
tih I Tisro devih avadhayd harhir edam achhidram pdntu iaranam ni- 
shadya | 

“ May Sarasvati, perfecting our hymn,^may the divine IJa, and the 
all-pcrvading Bharatl ; may these three goddesses, seated on tho place 
of sacrifice, preserve by their power the sacrificial grass uninjured.” 
(See Prof. Muller’s translation of part of the verse in the Joum. Koy. 
As. Soc. for 1867, vol. iii. p. 224.) 

iii. 18, 3 Yavad Ue brahmand vandamdnah imam dhiyam iata- 

seydya devim | 

“ Worshipping thee with a prayer according to the best of my power, 
in this divine hymn, to obtain unbounded wealth.” 

iv. 43, 1. Ka u iravat katamo yajniydndm vandaru devah katamo 
jushuie I kasya imam devim amriteshu preshthdm hridi kreahydma amh-- 
tutiih auhavydm | 

“ Who will hear us ? which of all tho objects of adoration ? which 
of all the gods will be gratified by our praises ? In the heart of whom 
among the immortals can we lodge this our divine and dearest hymn 
of praise and invocation ? ” 

vii. 34, 1. Bra sukrd etu devl manlshd asmat sutashfo ratho na vdjl | 

‘‘May prayer, brilliant and divine, proceed from us, like a well- 
fabricated chariot drawn by steeds.” 

vii. 34, 9. Ahhi vo devim dhiyafh^ dadidhvam pra vo devatra vdeha^ 
hfinudhvam | 

Compare the same phrase dhiyam devim in A.V. iii. 15, 3, and daivyd vdeha in 
A.V. viii. 1, 3. 
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** Receive towards you the divine hymn ; proclaim the song for your- 
selves among the gods.*^ 

viii. 27, 13. JDevam devam kuvema vOjmdtaye grinanto devyd dhiyd | 
Let us invoke each of the gods to bestow riches, praising them with 
a divine hymn,*' 

viii. 90, 16. Vacho-vidam vdckam udirayantifh viivdlhir dhihhir upa- 
tishthamdndm | devitTi devehhyah pa/ri eyushlm gam d md avrikta mwrityo 
dahhrachetdh | 

“ Let not any mortal of little intelligence do violence to the cow, the 
divine Yach, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hymns, and who has come from the gods.” 

ix. 33, 5. Ahhi hrahmir anushata yahvlr ritasya mdtaro marmrijyante 
divah, iisum | 

** The great and sacred mothers of the sacrifice have uttered praise : 
they decorate the child of the sky.” 

X. 71, 1. Brihaspate prathamam vdcho agraih yat prairata ndmadhe- 
yarn dadhanah j yad eehdtn Sreshfham yad aripram dslt prend tad eshdfh 
nihitam guhd dvih \ 2. Saktiim iva titaund punanto yatra dhirdh manasd 
vdcham ahrata | atra sahftdyah sakhydni jdnate hhadra eshdm laJcshmtr 
nihitd adhi vdehi ( 3. Yajnena vdchah padaviyam dyan tdm anvavindann 
pishishu pravishfam | tdm dhliritya vyadadhuh purutrd tdm sapfa rchhdh 
ahhi sannavante | 4. Uta tvahpasyan na dadaria vdcham uta tvahirinvan 
na srinoti endm | uto tvasmai tanvam visaare Jdyeva patye u^ati auvdsdh | 
6. Uta tvarh eakhye sthirapUam dhur nainam hinvanty api vdjineshu 1 
adhenvu charati mdyayd eeha vdcham kuimvdn aphaldm apushpdm | 6. 
Yas titydja eachi-vidam sakhdyam na tasya vdehi api hhdgo asti | yad im 
irinoti alakam Mnoti na hi praveda aukritasya panthdm | 

'*1. When, b Brihaspati, men sent forth the first and earliest utter- 
ance of Yach (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 2. Wherever the wise, — cleansing, as it were, meal with 
a sieve, — have uttered speech with intelligence, there friends recognize 
[their] friendly acts ; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Yach, and 
found her entered into the rishis : ^ taking, they divided her into many 
portions,: her the seven poets celebrate. 4. One man, seeing, sees not 
' » 

; :,y ^ See. the ose made by S ankara of this text, above, p. 105. 
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Yach ; another, hearing, hears her not ; to another she discloses her 
form, as an elegantly attired and loving wife displays her person to her 
husband. 5. They say that one man has a sure defence in [her] friend- 
ship ; men cannot overwhelm him even in the conflicts (of discussion) ; 
but that man consorts with an unprofitable delusion who has [only] 
heard speech [Yach] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning friend, has no portion in Yach ; what- 
ever he hears he he^s in vain; he knows not the path of virtue.^’ 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the Hirukta, iv. 10 ; i. 19, 20 ; and are explained in Professor Hoth^s 
Illustrations. Verses 2 and 4 are also quoted and interpreted in the 
Mahubhashya ; sco pp. 30 and 31 of Hr. Ballantyne^s edition. The 
verse which is of most importance for my present purpose, is, however, 
the third, which speaks of Yach having entered into the rishis.” See 
the First Yolume of this work, pp. 254 f. The idea of Yach being 
divided into many portions will be found again below in R.Y. x. 125, 3. 

X. 110, 8 (=:Yaj. S. 29, 33). -4 no yajnam Bhdrati tuyam eiu Ila 
manushvad iha chetayantl | tisro devir larhir a^dam syonam Sarasvatl 
svapasah sadantu | 

*^Let Bharatl come quickly here to our sacrifice, with I|a, who in- 
structs us like Manush [or like a man], and with Sarasvati : let these 
three goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass. 

X. 125, 3. Aham rdsh^rl sangamanl vamndm chihitiishl prathamd 
yajniydndm j tdm md deva vyadadhuh puTuird hhuristhdtrdni hhuri 
dmkayaniim | 4. Mayd bo annam atti yo vipasyati yah prdniti ya Ini 
hinoU uktam | amantavo mdm te vpa Icshiyanti ^rudhi iruta iraddhivam 
te vadami j 5. Aham eva svayam idani vaddmi jushtam devehhir uta md- 
nushehhih | yam Mmaye tarn tarn ugram hrinomi tarn hrahmdnam tarn 
rishirn tarn sumedhdm | 

3. I am the queen, the centre of riches, intelligent, the first of the 
objects of adoration : the gods have separated me into many portions, 
have assigned me many abodes, and made me widely pervading, 4. He 
who has insight, he who lives, he who hears [my] sayings, eats food 
through me. These men dwell in my vicinity, devoid of understand- 
ing, liisten, thou who art learned, I declare to thee what is worthy of 
belief. 5. It is even I myself who make known this which is agreeable 

17 
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both to gods and men. Him whom I love I make terrible, [I make] 
him a priest, [I make] him a riahi^ £I make] him intelligent,*' 

X. 176, 2. Fra devam devyd dhiya hharata Jdtavedasam hmyd no 
vahshad dnushak | 

divine prayer bring hither Jatavedas: may he present our ob- 
lations in order,’* 

X. 177, 1. Patangam ahtam aswraaya may ay d hridd paiyanti manaad 
vipaichitah | aa/tnudre antah Jcavayo viohahshate^marichindm padam 
iohhanti vedhaaah | 2, Patango vdcham manasd hihhartti tdm Gandharvo 
avadad garhhe antah | tdrh dyoiamdndm ava/ryam mcmahdm ritaaya pade 
kavayo nipdnti | 

1. Sages behold with the heart and mind the Bird illuminated by the 
wisdom of the Asura : the wise perceive him in the (aerial) ocean : the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind ; the Gandharva hath uttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect.** (See also x. 189, 3, vdk patangdya dhlyate.') 

Third ; I shall now^dduce the passages in which other Yedic deities, 
whether singly or in concert, are spoken of as concerned in the pro- 
duction of the hymns : 

AditL — In R.V, viii. 12, 14, Aditi is mentioned as fulfilling this 
function : 

Yad uta avardje Aditih atomam Indrdya jijanat puru-praiaatam utaye 
ityddi I 

‘‘ When Aditi generated for the self-resplendent Indra a hymn abound- 
ing in praises, to supplicate succour,’^ etc. 

Agni. — B-.V. i. 18, 6, l,-^8adaaaapatim adhhutam priyam Indraaya 
hdmyam | aanim medhdm aydaiaham | yaamdd rite m aiddhyati yajno 
mpaichitai chana | aa dhlndm yogam invati ] 

^‘6. I have resorted, for wisdom, to Sadasaspati (Agni), the wonder- 
ful, the dear, the beloved of India, the beneficent; (7) without whom 

” This passage, which is commonly understood of Vach, occurs also in the Atharva- 
veda, iv, 30, 2fi., but with some various roadiage, as dvesayantah for dveiayanitmt 
and iraddlhcytm for iraddhwam^ etc. The hymn is translated by Mr. Colebrooke, 
Ess. i. 32, or p. 16 of Williams and Norgate’s edition. Professor Wiitney, as I learn 
from a private communication with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which is spectllly appropriate to Yaoh, 
IK> as to jnst^ the asuription of it to her as tha supposed utterer. 
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the sacrifice of the wise does not succeed : he promotes the course of 
our hymns.’* 

iv. 6, 3. Sama dm-harhdh mahi Ugma-hhrishtih st^asra-retahvrishalhas 
tuvishmdn | padam na gor apagiilham mvidpdn Agnir mahyam pra id u 
vochad manlahoM j 6. Idam me Ague My ate pdvaka aminate gmum hhu- 
rafk na manma | Brihad dadhdtha dhriehata gdbhlram yahvam prishtham 
prayasd saptadhatu | 

‘^Agni occupying two positions, the fierce-flaming, the infinitely 
prolific, the vigorous, the powerful, who knows the great hymn, mys- 
terious as the track of a [missing] cow, has declared to me the know- 
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, hast given, as a heavy load, this great, profound, and ex- 
tensive Prishtha hymn, of seven elements, with efficacious oblations.’^ 

iv. 6, 1. Tmm hi mham ahhi asi manma pra mdha&a& chit tirasi 
manuhdm \ 

** Thou presidest over all thoughts [or prayers] j thou augmentest the 
intelligence of the sage.” 

iv. 11, 3. Tvad Agne kdvyd tvad manUlide tvad uktkd jdymte 
rddhyani | 

“From thee, Agni, are generated poetic thoughts; from thee the 
products of the mind ; from thee efiective hymns.” 

X. 21, 5. Agnir jdto Atharvand vidad vihdni kdvyd | 

“Agni, generated by Atharvan, is acquainted with all wisdom.” 

X. 91, 8 Medhdkdram vidathasya prasddhanam Agnim ityddi | 

“Agni, the giver of understanding, the accomplisher of sacrifice.” 

X. 4, 5. Yad vo vayam pramindmo vratdni viduahdfn devah avidusta^ 
rdeah | Agnis tad visvam dprindti vidvdn yelhir devan fitahhih kalpa- 
ydti I Yat pdkatrd manaad danordakshdh na yajnasya manvate martyd- 
sah 1 Agnis tad hotd krattwid vijdnan yc^ishtho devdn rituio yajdti | 

“ When, o [ye] gods, we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them all, at 
the stated seasons which he assigns to the gods. When men, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful saerificer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons.” 

(As rites and h|pins were closely united in the practice of the early 
Indians, the latter finding their application at the former; if Agni was 
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supposed to be the director of the one, viz., the oblations, he might easily 
come to be also regarded as aiding in the production of the other — the 
hymns. Verse 4 occurs also in the A.V. xix. 59, 1, 2, where, however, 
dprindtu is read instead of dpfindtiy and in place of the words yehhir 
devdfiy etc,, at the close of the verso, we have, somai oka yo hrdhmandn 
d viveia j '‘and Soma, who entered into the priests.”) 

BrahmamspatL — R.Y. i. 40, 5, 6. Pra ndmm Brahmanaspatir man^ 
tram vadati uhthyam \ yasminn Indro Varum Mitrah Aryamd devdh 
okdnisi chakrire | Tam id vochema vidatheshu iamhhumm mantram devdh 
anehasam ityddi | 

" Brahmanaspati (abiding in the worshipper^s mouth, according to 
the scholiast) utters the hymn accompanied with praise, in which the 
gods, Indra, Varuna, Mitra, and Aryaman, have made their abode. Let 
us utter, gods, at sacrifices, that spotless hymn, conferring felicity.” 
(Both in his Lexicon considers okas to mean "good pleasure,” " satis- 
faction.” See also his Essay on Brahma and the Brahmans, J ournal of 
the Germ. Or. Soc, i. 74.) 

Brihaapati. — R.V. ii. 23, 2. Uardh iva suryo jyotiahd maho vUveahdm 
ij janitd Irahmandm aai | 

" As the sun by his lustre instantly generates rays, so art thou (Bri- 
haspati) the generator of all prayers.” 

X. 36, 5. A Indro harhih sldatu pimatdm lid Brihaspatih admahhir 
rikvo archaiu | 

" Let Indra sit upon the sacred grass ; let Ila abound in her gifts ; 
let the bard Brihaspati offer praise with hymns.” 

Gandharva . — According to Professor Both (see under the word in his 
Lexicon) the Gandharva is represented in the Veda as a deity who 
knows and reveals the secrets of heaven, and divine truths in general ; 
in proof of which he quotes the following texts : 

B.V. X. 139, 5. Visvdvaaur abhi tad no grindtu divyo Gandha/rvo 
rajaso vimdnah | Tad vd ghd satyam uta yad na vidma dhiyo hinvdno 
dhiyah id nah avydh 

" May the celestial Gandharva Vi4vavasu, who is the measurer of 
the atmosphere, declare to us that which is true, or which we know 
not. May he stimulate our hymns, and may he prosper our hymns. 

A.V. ii. 1,2. Pra tad voehed amritaaya vidvdn Gm^arvo dhdma para- 
madt guhd yat | 
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*'May the Gandharva, who knows the (secret of) immortality, de- 
clare to us that supreme and mysterious abode.*' 

Indra. — K.V. iii. 54, 17. Mahat tad vah hmayai chdru ndrm yad ha 
devah hha/vatha viive Indre | saJchd ^ihhuhhih purvihuta priyehhir imdfa 
dhiyaih sdtaye takshata nah | 

** Great, o sage deities, is that cherished distinction of yours, that 
ye are all associated with Indra. Bo thou, much invoked (Indra), our 
friend, with the beloved Eibhus, fabricate (dr dispose) this hymn for 
our welfare." (This may merely mean that Indra was asked to give a 
favourable issue to the prayer of the worshipper, not to compose his 
hymn for him. See Koth’s Lexicon, under the word tahsh, 3.) 

vi, 62, 3. Tvarn Icavim chodayah arkasdtdv ityddi | 

“ Thou (Indra) didst stimulate the poet in the composition of his 
hymns," etc. (Sayana renders arkasdtaUy “for the sake of finding 
food.") 

vi, 18, 15. Krishva hritno akritam yat te asti uktham naviyo Jana- 
yasva yajnaih | 

“ Energetic (Indra), do what thou hast never yet done ; generate a 
new hymn with the sacrifices." 

vi. 34, 1. Sam cha tve jagmur girah Indra purvir u cha tvad yanti 
vtbhvo manishdh [ 

“ Many hymns are congregated in thee, o Indra, and numerous pro- 
ducts of the mind issue from thee." (This half- verse has been already 
quoted in p. 227.) 

vi. 47, 10 . Indra mf'ila mahyam jivdtum ichcha choddya dkiyam ayaso 
na dhdrdm | Yat hincha aham tvdyur idam vaddmi taj jtishasva kridhi md 
devamntam | 

“ 0 Indra, gladden me, decree life for me, sharpen my intellect like 
the edge of an iron instrument. Whatever I, longing for thee, now 
utter, do thou accept ; give mo divine protection." (Compare with the 
word chodaya the use of the word prachoda/ydt in the Gayatrt, R. V. iii. 
62, 10, which will be given below.) 

vii. 97, 3. Tam u namasd havirhhih Buievam Brahmanaspatim grinishe \ 
Indram iloho mahi daivyah sishaktu yo Irahmano devakritasya rdjd | 5. 
Tam d no arkam amritdya jnshfam ime dhdswr amritdsah pwrdjdh ityddi | 

“ 3, I invoke wi^h reverence and with offerings the beneficent Brah- 
manaspati. Let a great and divine song celebrate Indra, who is king 
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of the prayer made ly the gods. 6. May these ancient immortals make 
this our hymn acceptable to the immortal,^’ etc. 

viii. 13, 7. Pratna-vaj janaya girah sfinudhi jaritur havam 1 
“ As of old, generate hymns ; hear the invocation of thy worshipper/’ 
viii. 52, 4. Sa pratnathd kavi-vridhah Indro Duhasya vakshanih j 
“Indra was of old the promoter of the poet, and the augmenter of 
the song.’’ 

viii. 78, 6. Yaj jdyathdL apUrvya Maghavan Vrittra^hatydya | tat pri- 
thivim aprathayas tad astahhndh uta dyd.m | 7. Tat te yajno ajdyata tad 
Q/rkah uta hashritih | tad visvam ahhibhur asi yaj jdtam yach chajantvam 1 
When, 0 unparalleled Maghavan, thou wast bom to slay Yrittra, 
thou didst then spread out the earth (the broad one) and sustain the 
sky : then thy sacrifice was produced, then the hymn^ and the haskyiti ; 
(since) then thou surpasseat everything that has been, or shall be, born.’’ 

Here therefore the hymn is asserted to be as old as Indra ; though 
nothing more need be meant than that hymns then began to be pro- 
duced. The hymn in which this verse occurs is not necessarily meant. 

X. 112, 9. Ni shu sida ganapate ganeshu tvdm dhur vipratamam kavl- 
ndm 1 7ia rite tvat kriyate hmehana dre mahdm arkain Maghavan vhiiram 
archa | 

Lord of assemblies, sit amid our multitudes ; they call thee the 
wisest of poets. Nothing is done without^ or apart from thee ; sing, o 
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252.) 

Indra and Vishnu. — R.V. vi. 69, 2, Yd vUvdsdm janitdrd matind^n 
Indra- Vishnu kalaid soma-dhdnd | Pra vdfii giralj. iasyamdiidh avantu 
pra stomdso gJyamdndsah arhaih | 

“Indra and Vishnu, ye who' are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are chaunted with en- 
comiums.” 

Indra and Varuna.^The following passage is not, properly speaking, 
a portion of the Eig-veda, as it is part of one of the Yalakhilyas or apo- 
cryphal additions (described in Yol. II. p. 210), which are found in- 
serted between the 48th and 49th hymns of the 8th Mandala. From its 
style, however, it appears to be nearly as old as some parts of the R. Y. 

xi. 6, Indrdvarund yad fishibhyo manUhdm vdcho matifh irutam 
adaUam agre | ydni sthdndny asfijanta dhirdi^ yagnam tanvdnds tapasd 
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‘‘ Indra and Variiga, I hare seen thfougli austere-fervour that which 
ye formerly gave to the rishis, wisdom, understanding of speech, sacred 
lore, and all the places which the sages created, when performing sacri- 
fice.’’ (See VoL II. p. 220.) 

The Maruts. — E.Y. viii. 78, 3. Pra vah Indrdya hrihate Maruto Irak- 
ma mchata | 

Sing, Maruts, your hymn to the great Indra.” (Compare verse 1, 
of the same hymn, and the words hrahmalcritd Mdrutena ganena in 
iii. 32, 2.) 

Puehan. — R.Y. x. 26, 4. Mamsimalii tvd vayam aerndkafk deva Pushan 
matindm cha eddhanam vipranum eha adhavam | 

‘'We have called thee to mind, divine Pushan, the accomplisher of 
our hymns, and the stimulator of sages.” (The first clause of this, how- 
ever, may merely mean that the god gives effect to the wishes expressed 
in the hymns. Compare vi. 56, 4 : Yad adya tvd puruslituta hravdma 
dasra mantumah | tat m no manma sddkaya | “ Accomplish for us the 
(objects of the) hymn, which we utter to thee to-day, o powerful and 
wise god.” 

Savitru — E.Y. iii. 62 (== S.Y. ii. 812, and Yaj. S. iii. 35). Tat Sa- 
vitwr varenyam hhargo devasya dhimahi | dhiyo yo nah prachodaydt | 

“We have received that excellent glory of the divine Savitri ; may 
he stimulate our understandings [or hymns, or rites].” 

(This is the celebrated Gayatri, the most sacred of all the texts in 
the Yeda. See Colebrookc’s Misc. Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15, 78, and 109 of Williams and Norgate’s ed. Henfey (S.Y. 
p. 277) translates the Giiyatrl thus: “May we receive the glorious 
brightness of this, the generator, of the god who shall prosper our 
works.” On the root from which the word dhimahi is derived, and its 
sense, see also Bohtlingk and Roth’s Lexicon, s.vv, dha and dhl ; and 
compare my article “ On the Interpretation of the Yeda,” Joum. Roy. 
As. Soc. p. 372. 

The Linga Purana (Part II. sec. 48, 5 ff., Bombay lithographed ed.) 
gives the following “ varieties ” of the Gayatri, adapted to modern 
S'aiva worship : 

Gdyatrl-hheddh 1 Tatpwrushdya vidmdke vdg-viMdhdya dhimahi | 
Tan nah S'ivah prachodaydt | GandmhiJedyai vidmahe harma-siddhyai 
cha dhimahi | Tan no Gauri prachodaydt | Taipwrmhdya vidmahe Mahd^ 
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devaya dhtmahi | Tan no Rudrah praehodayat | Tatpurkahdya vidmahe 
Vaktratunddya dhtmahi j 2'an no Dantih praehodayat | Mahdsendya vid~ 
make vag-visuddhaya dhtmahi | Tan nah Skandah prachodaydt | Tlkshna- 
Sringdya vidmahe Vedapaddya dhtmahi | Tan no Vrishak prachodaydd 
ityddi | 

1 , "We contemplate That Purusha, we meditate him who is pure in 
speech ; may That S'iva stimulate us. 2. We contemplate Ganambika, 
and we meditate Harmasiddhi (the accomplishment of works) ; may 
That Gaurl stimulate us, 3. We contemplate That Purusha, and we 
meditate Mahadeva ; may that Hudra stimulate us. 4. We contemplate 
That Purusha, and we meditate Vaktratunda (Gane^a); may That 
Panti (the elephant) stimulate us. 5. We contemplate Mahasena 
(Kartikeya, and wo meditate him who is pure in speech ; may That 
Skanda stimulate us. G. We contemplate Tikshnasringa (the sharp- 
homed), and wo meditate the Yeda-footed; may Yrisha (the bull) 
stimulate us.” 

Soma, — R.Y. vi. 47, 3. Ayam me pltah udiyartti vdcham ayam mam- 
sham ukatim ajigaJi | 

‘‘This [soma], when drunk, stimulates my speech [or hymn] ; this 
called forth the ardent thought.” 

It may bo said that this and the other following texts relating to 
Soma, should not be quoted as proofs that any idea of divine inspiration 
was entertained by the ancient Indian bards, as they can mean nothing 
more than that the rishis were sensible of a stimulating eifect on their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. But the 
rishis had come to regard Soma as a god, and apparently to be passion- 
ately devoted to his worship. See the Second Yolume of this work, 
pp. 470 ff., and especially pp. 474, 475 ; and my account of this deity 
in the Journal of the Royal Asiatic Society for 1865, pp. 135 ff. 

Compare what is said of the god Pionysus (or Bacchus) in the Baccho) 
of Euripides, 294 : 

Mai/Ti5 haifiwv rb yhp 

Kal rh fMvi&Zei fiayriicijy 

^Orav y^p 6 Bths *€ts rb <rwfi voA^s, 

A^yety rh fid/iKor rahr /ie/iTjytfrat votei, 

I retain here this sense of the word, which is probably the most commonly 
received^ 
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** And this deify is a prophet. For Bacchic excitement and raving have in them 
much prophetic power. For when this god enters in force into the body, he causes 
those who rave to foretell the future/' 

R.y. viii. 48, 3. Apdma somam antritdh ahhuma aganma jyotir avi~ 
dama devan | kirn numm asmdn krinavad ardtih Icim u dhurttir amrita 
martymya | 

‘‘AVe have drunk the soma, we have become immortal, we have 
entered into light, wo have known the gods ; what can an enemy now 
do to us ? what can the malice of any mortal effect, o immortal god?’**® 

(This passage is quoted in the commentary of Gaudapada on the 
Sankhya Karika, verse 2, and is translated (incorrectly as regards the 
last clause), by Prof. Wilson, in p. 13 of his English version.) 

A curious parallel to this last Yedic text is to be found in the 
satirical drama of Euripides, the Cyclops^ 578 ff.; though there, of 
course, the object is merely to "depict the drunken elevation of the 
monster Polyphemus : 

*0 8 * 6vpav6s fioi ffufificfityfict/os SoKei 
Tif y'p ^fpecrOai, rov Aids re rbi^ Opdvoy 
Aevircruf rb nay re Satfidyay ay yby trdfias- 

The sky, commingled with the earth, appears 
To whirl around; I see the throne of Jove, 

And all the awful glory of the gods.” 

E.V. ix. 25, 5. Arusho janayan girah Somah pavate dyushag Indrarh 
guchclian kavikratuh | 

“ The rudely Soma, generating hymnsy with the powers of a poet (or 
with the understanding of a sage), united with men, is purified, resort- 
ing to Indra.” 

ix. 76, 4 Fiid mailndm asamashta-kdvyah | 

“ [Soma] father of our hymns, of incomparable wisdom.” 

ix. 95, 2. Harih srijdnah pathydm ritasya iyartti vdcham ariteva 
ndvam 1 devo devdndm guhydni ndma dviskhrinoti harhislii pravdche | 

2® This text may be versified as follows : 

We’ve quaffed the soma bright, 

And are immortal grown ; 

We’ve entered into light, 

And all the gods have known. 

What foeman now can harm, 

Or mortal vex us, more } 

Through thee, beyond alarm. 

Immortal god, we soar. 
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** The golden [Soma] when poured out along the path of the cere- 
mony, Bends forth his voice, as a rower propels a boat. A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass.'* (See R.V. ii. 42, 1, and x. 116, 9, quoted in p. 240.) 

ix. 96, 5 (= S.V. ii. 293-5). Somak pamte janitii matmdyn janitd 
dim janitd prithivyuh \ janitd Agner janitd surgasya janitd Indr any a 
janitd utaVuhnoh | 6, Brahma devandm padavlhhavlndm rishir viprdndm 
mahisho mrigdndm | hjeno gridhrdndm Bvadhitir vandndm Somak pavi- 
tram ati eti rekhan | 7. Prdvlvipad vdchah urmiih na midhur girah 
somak pavamdyio manuhdh ityddi | 

Soma is purified, Le who is the generator of hymns, of Dyaus, of 
PrithivI, of Agni, of Surya, of Indra, and of Vishnu. 6. Soma, who 
is a brahman-priest among the gods (or priests),®® a loader among the 
poets, a rishi among sages, a buffalo among wild beasts, a falcon among 
vultures, an axe amid the forests, advances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts," etc. (See Bcnfey's translation of this 
passage in his Sama-veda, pp. 238 and 253; and iNirukta-parisishta, 
ii. 12, 13.) 

Varum. — E.V. viii. 41, 5, 6. Yo dharttd hhuvandndm yah usrdndm 
apichyd veda ndmdni guhyd 1 sa kavih kuvyd puru rupam dyaur iva 
pushyati . . . . | Tasmin vUvdni Mvyd chakre ndhhir ivi kritd ityddi | 
He who is the upholder of the worlds (Yaruna), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky docs many forms In him all 

sage works abide, as the nave within a wheel," etc. (See R.V. vii. 
87, 4, in p. 248, and ix. 96, 2, above, in this page.) 

Varum, Mitra, and Aryaman. — R.V. vii. 66, 11. Vi ye dadhuh sara- 
dam mdsam ad ahar yajnam aktum cka dd richam | andpyam Varuno 
Mitrah Aryamd kshatram rdjdnah dSata | 

The kings, Yaruna, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Rich, 
possess an unrivalled power." 

^ It appears from Prof. Benfey's note on S.V. ii. 294 (=R.V. ix. 96, 6, quoted 
here), that the scholiast on that passage makes devdndm = fitvijdm^ “priests.” 

As this verse ascribes the formation of the Rich to the gods who are named in 
it, my remark, in p. 8 above, that the Furusha SCikta contains “ the only passage in 
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The follomng passage of the Rig-vedp has (as we have seen above, 
p. 69, note 79, and p. 75) been quoted by Indian commentators and 
aphorists to prove the eternity of the Yeda, on its own authority : 

E.V. viii. 64, 6. Tasmai nunam abhldyave vdchd Viriipa nityayd | 
vrishne chodasva sushtutim \ 

‘^Send forth praises, Virupa, to this heaven-aspiring and prolific 
Agni, with perpetual voice , (See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever to suppose that the words 
nityayd vdchd mean anything more than perpetual voice. There is no 
ground for imagining that the rishi entertained any such conception as 
became current among the systematic theologians of later times, that 
his words were eternal. The word nitya is used in the same sense 
“perpetual’* in E.V. ix. 12, 7 (= S.V. ii. 55, 2), where it is said of 
Soma: nitya-stotro vanaspatir dhindm aniar ityudi | “ The monarch of 
the woods, continually -praised^ among the hymns,** etc., as well as in 
the two following texts : 

E.V. ix. 92, 3 . — Somah puna nah sadali eti nityam ityddi | 

“ The pure Soma comes to his perpetual abode [or to his abode con- 
tinually\ etc. 

X. 39, 14 (quoted above, p. 236). Nitydih na Bunum tanayam da- 
dhandh | 

“ Continuing the series like an unbroken lino of descendants.” 

The tenor of the numerous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
risliis conceived themselves to be prompted and directed, in the com- 
position of their hymns and prayers, by supernatural aid, derived from 
various deities of their pantheon. It may add force to the proof de- 
rived from these texts, and show that I am the less likely to have mis- 
understood their purport and spirit, if I adduce some evidence that a 
similar conception was not unknown in another region of the ancient 
Indo-European world, and that the expressions in which the early 
Grecian bards laid claim to an inspiration emanating from the Muses, 
or from Apollo, were not mere figures of speech, but significant, origin- 
ally, of a popular belief. Most of the following passages, from Hesiod 

the hymns of the R.V. in which the creation of the Vedas b described,” requires some 
qualification. 
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and Homer, in which this idea is enunciated, are referred to in Mr. 

* ♦ 

Grote’s History of Greece, i. 478. 

Hesiod, Theogony, 22 : 

iroB* *Harlo5oy koK^v cSiBa^ay ioiSijy 
‘'Apvas voifjialvovd^ *Z\ikS>vo5 Vito (ad4oio» 

T6vBe S4 fi€ Trp(4>Ti<rra Beal vpbs p,vBoy 4eiirayf 
Mov(rai ’OAu/iTridfSes, Kovpat Alos iity t6xoto, 

Tloip4v€s &ypav\oi^ ««£«* iAeyx^^t yaartpes Ziov, 

"'iBfxey il/€6dea ttoAAA \4yciy iritpoifTiv dp-oiUj 
^lBp.€v S’j ?ut' iB4\wp.€Vt iLK7}B4a pivS-fiaatTBai, 

*ils 4^a<rav Kovpai ptydXov Alos aprUveiai’ 

Kaf fxoi (TKrjirTpoy ^8ov, Bd<j>yrjs ipiBr)\4os 
Ape^j/acai dr\7\r6v‘ 4v4irv€u<ray B4 p.oi &vB^v 
©elrjy, us k\€Ioi/j.i rd t* iffa-6p,Bva, rrpd r* 44yraf 
Ka( /A6 KcAoj/d’ vfJLViLV fmKdpuv y4vos di€y ioyTuVf 

^<f>ds 7 * avTCLS irpurdv re'Kol BffTipov di\p deiBety. 

The Muses once conferred the dower 
On Hesiod of poetic power, 

As underneath the sacred steep 
Of Helicon he fed his sheep. 

And thus they spake, * Inglorious race 
Of rustic shepherds, gluttons base, 

Pull many fictions we can weave 
Which by tlieir truthlike air deceive ; 

But, know, we also have the skill 
True tales to tell, whene’er wo will.* 

They spake, and gave into my hand 
A fair luxuriant laurel Avand ; 

And breathed into me speech divine. 

That two-fold science might he mine; 

That future scenes I might unveil, 

And of the past unfold the tale. 

They hade me hymn the race on high 
Of blessed gods who never die ; 

And evermore begin my lays. 

And end them, with the Muses’ praise.” 

Hesiod, Theogony, 94 : 

*Ek ydp Mov(rdwy Kal €Krjj3S\ov ’ATrdAAwi'os 
*'AyBpfs doiBol fa<riv ivl KiBapufrat, 

’£k 8^ Aihs 0aai\T^^s. 

“ The bards who strike the lyre and sing, 

From Phoebus and the Muses spring : 

From Jove’s high race descends the king.” 

The following are the words in which the author of the Iliad invokes 
the aid of the Muses, to qualify him for enumerating the generals of 
the Grecian host (Iliad, ii. 484) : 
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*E<nr6re uvy fioi Movtrai OK^fxvta S»/ieCr* 

yap 6(a[ iarre vdpctrr^ re f(rT6 re ndvra^ 

*H)UCir Si KKeos Ziov dKOTuofiey SuBe ri tSfiey. 

“Tell me the truth, ye Muses, tell, 

Ye who on high Olympus dwell ; 

For, omnipresent, ye can scan 
Whate’ever on earth is done by man, 

Whilst we vague rumours only learn 
And nothing certain can disceni." 

But the Muses could also take away, as well as impart, the gift of 
song, as appears from Iliad, ii. 594 ff. : 

‘'Ey$a re Mova-ai 

^Ayrdfieyai Qajuvpiy rhv ®piiiKa irav<ray doiB^s' 

2t€0to ydp dvxdp-fyos yiK7)<T€fiey, eivep h,y dvral 
Movtrat deiSotev, Kovpai Aihs dtyi6xoto. 

*Ai 5i t^'npBv Oetrayy dvrap doiB^y 

®e(rv€crl7)v d<pe\oyTo, Kal iK\e\a6oy KtBapiarhv. 

“ ’Twas there the Muses, we are told, 

Encountered Thamyris of old. 

Ho boasted that the minstrel throng 
To him must yield the prize of song ; 

Yes, oven although, among the rest, 

The Muses should the palm contest. 

Aware of his presumption, they 
Both took his skill hi song away. 

And power to wake the tuneful lyre ; — 

And struck him blind, in vengeful ire.” 

The following passages from the Odyssey refer to Dcmodocus, the 
bard who sang at the court of Alcinous, King of the Pha)acian8 (Odys- 
sey, viii. 43 ff.) : „ , ^ 

' KaKeffaaBe Be Beioy doiBSy^ 

Arfp,6BoKoy' r^ yap /ia Behs itipi Bwxey doiB'fiy, 

Tepireiy, Birvp Bvjnhs iiFOTp6yr}(TLy deiBeiv, 

“ And go, the bard divine invite • — 

The god hath given him skill 
By song all others to delight, 

^ Whenever he may will. 

Odyssey, viii. 62 ff. : 

K^pv^ B* iyydBey ^\Bev &yooy ipiiipoy doiBhy' 

Thy irdpL Mover* 4<l)i\r}<re BiBov 5’ dyaBdy re Kandy tc, 

'0(l}6a\p.wy ixhy Afiepae BlBov S’ fiBeiay doiS^^y, 

“ The herald came, and within him brought 
The bard whom all with longing sought. 

The Muse's darling, he had good 
As well as ill from her received ; 

With power of dulcet song endued, 

But of his eyesight too bereaved.” 
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Here the Muse is described as the arhitress of the bard’s destiny in 
other points besides the gift and withdrawal of song. 

Odyssey, viii. 73 : 

Mover* lip' cSoeS^v dvriKtv detStfitvat fcX^a dv^puy K,r.\ 

“ Stirr’d by the Mose the bard extoll’d 
In song the deeds of warriors bold.’* 

A little further on, Ulysses says of Demodocus (Odyssey, viii. 479ff.) : 

nSo-t yh,p dp$p(&iroti!h.v iwix^ovloiaiy doiSol 
ifjLIxopoX elcri Kal diSovs^ ^vveic' &pa 
''Oifias Move' ^Sida^gf (piKijee 5^ tpv\oy doidaiy. 

All Mortal men with awe regard, 

And honourably treat, the bard ; 

Because the Muse has taught him lays. 

And dearly loves his tuneful race.” 

And again he addresses him thus (Odyssey, viii. 487) : 

Aijjj.SSok* f ^|oxa Sh (re fiporav hyiCofi* dndyruy. 

*H ee ye Mover* ^SlSa^e Aihs tratf, if ee y* ATr^JxXtvi/. 

Airfy ydp Kard KdajjLW 'Axmuv Ziroy deiSety, k.t.X. 

** Demodocus, beyond the rest 
Of mortals 1 esteem thee blest. 

For thee, the Muse, Jove’s child, has taught. 

Or Phoebus in thee skill has wrought ; 

So perfectly thou dost relate 
The story of the Argives’ fate.” ^2 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 345 ff.): 

'Avrep Toi jmerdvieB' &x^^ ^(raeraiy iiKey &oiZ6v 
Tlefyrjs, os re Bediet nal dydpiJ^Dieiy &eldu, 

'AvTodiSaKTos 5* iifjtlj Btbs Se fjtot iv <ppealy 6ifias 
Xlayrolas 4y^<f>veey. 

“ Thou soon wilt grieve, if thou the bard shouldst slay, 

To gods as well as men who pours bis lay. 

Self-taught I am ; and yet within my mind ^ 

A god hath gendered strains of every kind.” 

3® <* That is,” says Mr. Grote, “Demodocus has either been inspired as a poet by 
the muse, or as a prophet by Apollo, fmr the Homeric Apollo is not the god of song. 
Kalohas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But does 
not this passage (Odyssey viii. 488) rather show that the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition ; and do we not learn the same 
hrom Iliad, i. 603 ? In any case, it is quite clear from Theog. 94, quoted above, that 
Beaiod regarded Apollo in this character. 
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The early (Greeks believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. This appears both 
from Hesiod, as already quoted, and from the following passage of Homer 
(Iliad, i. 6y) : 

Kd\xa^ 0€(rTop{dif}St 6x' &pi(rro5, 

*Oj rd T i6ura rd t* i<r<r6iJi€Vaj np6 r iSyra, 

Kal ^T^trar* "^IXtov ^uru, 

*Hp Sid ixapro<Tvv7}P, r4\v bi Trope ^gifios ^AirdWofv. 

“ Of augurs 'wisest, Calchas k||ew 
Things present, past, and luture too. 

By force of that diyining skill, 

Vouchsafed to him by Phoebus’ 'will, 

The Grecian fleet he safely bore 
From Aulis' bay to Ilion’s shore.” 

It is thus argued by Mr. Grote that the early Greeks really believed 
in the inspiration of their bards by the Muses (History of Greece, 
i. 477 ff.): 

‘‘His [the early Greek’s] faith is ready, literal and uninquiring, 
apart from all thought of discriminating fact from fiction, or of detect- 
ing hidden and symbolized meaning : it is enough that what he hears 
be intrinsically plausible and seductive, and that there be no special 
cause to provoke doubt. And if indeed there were, the poet overrules 
such doubts by the holy and all-sufficient authority of the Muse, whose 
omniscience is the warrant for his recital, as her inspiration is the cause 
of his success. The state of mind, and the relation of speaker to hearers, 
thus depicted, stand clearly marked in the terms and tenor of the an- 
cient epic, if we only put a plain meaning upon what we read. The 
poet — like the prophet, whom he so much resembles — sings under 
heavenly guidance, inspired by the goddess to whom he has prayed for 
her assisting impulse. She puts the words into his mouth and the in- 
cidents into his mind ; ho is a privileged man, chosen as her organ, and 
speaking from revelations. As the Muse grants the gift of song to 
whom she will, so she sometimes in her anger snatches it away, and 
the most consummate human genius ^then left silent and helpless. It 
is true that these expressions, of the Muse inspiring and the poet sing- 
ing a tale of past times, have passed from the ancient epic to compo- 
sitions produced under very different circumstances, and have now de- 
generated into unmeaning forms of speech ; but they gained currency 
originally in their genuine and literal acceptation. If poets had 
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the beginning written or recited, the predicate of singing would never 
have been ascribed to them ; nor would it ever have become customary 
to employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was invoked 
and hailed in perfect good faith. Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is in such an ago unknown ; the 
simple faith of the time slides in unconsciously, when the imagination 
and feeling are exalted ; and iqp)ir6d authority is at once understood, 
easily admitted, and implicitly confided in/' 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter- 
ference in human affairs, not merely (1) in the general government of 
the world, in the distribution of good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and physical, which constitute the 
innumerable varieties of human condition, but also (2) in the way of 
special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over the 
fortunes of mankind may be found in the following passages of the 
Iliad, — xiii. 730 ff., and of the Odyssey, — i. 347 f. ; iv. 236 f. ; vi. 
188 f.; viii. 167-175 ; xvii. 218, 485 ff. 

The following arc illustrations of the special interference of the gods 
on behalf of their favourites; Iliad, i. 194 ff., 218; iii. 380 ff.; v. 1 ff. ; 
vii. 272 ; xiii. 60 f., 435 ; xvi. 788 ff. : — Odyssey, i. 319 ff. ; iii. 26 ff. ; 
xiv. 216 f., 227 ; xvi. 159 ff.®^ Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 319 ff. ; 

fJihv fy As elvova^ y^avKums 'AB’fjvr], 

‘'Opvis 5* &s ayoiraia ^UtTraro' ry 8* Bvfi^ 
p.ivos Ka\ 0dp(ros, vTt4fjt.vri(r4y re k narp^^ 

MaAA.oi' ^ rh TrdpoiBey’ 6 (ppealy yci voi\<ras 
OdfjLfirjffey Karh BujAdy^ oto-aro yhp Btbv "iiyai, 

** As thus she spake j||p!thene few 
Aloft, and soared beyond his view. 

His soul she filled with force and fire, 

And stronger memory of his sire. 

Amazed, he felt the inward force. 

And deemed a god must be its source/’ 

^ Compare Prof. Blackie’s dissertation on the theology of Homer in the “Classical 
Museum,'' vol. vii, pp. 414 ff. 
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When Tclemachus urges his youth anij inexperience as a reason for 
diffidence in approaching Nestor, ^linerva, says to him (Odyssey, iii. 26) : 

fihtf i.vThs ^vl ippeffl vo'fiffeiSy 
*'AA\o kcCL Zaifiwv ^oB4}(r€rai' ou yap otu 
*X)i/ (re Beau d^KHjri yev^trBai re rpa^efiev re. 

Some things thy mind itself shall reach, 

And other things a god shall teach ; 

For born and bred thou ne’er hadst been 
Unless they gods had will’d/^ ween. 

These passages, however, afford only one exemplification of the idea 
which runs through, and in fact created, the entire mythology of the 
Greeks, viz. that all the departments of life and of nature were ani- 
mated, controlled, and governed by particular deities, by whom they 
were represented, and in whom they were personified. 

The Indian mythology, — as is evident to every reader of the Yedas, 
as well as (to some extent) to the student of the Puranas, — is distin- 
guished by the same tendency as the Grecian. Indra, Agni, Yayu, 
Savitri, Surya, and many other gods are nothing else than ‘personifica- 
tions of the elements, while Yach or Sarasvatl and some other deities, 
represent either the divine reason by which the more gifted men were 
supposed to be inspired, or some mental function, or ceremonial ab- 
straction. 

In the later religious history, however, of the two races, the Hellenic 
and the Indian, there is in one respect a remarkable divergence. 
Though the priestesses of the different oracles, and perhaps some other 
pretenders to prophetical intuition, were popularly regarded as speak- 
ing under a divine impulse,®^ the idea of inspiration as attaching to 
poems or other compositions of a religious, didactic, or philosophical 
character, very soon became extinct. The Greeks had no sacred Scrip- 
tures. Although a supernatural character was popularly ascribed to 
Pythagoras, Epimenides, and Empedocles, the Hellenic philosophers in 
general spoke and wrote in dependance on their own reason alone. 
They rarely professed to be guided by tny supernatural assistance, or 
claimed any divme authority for their dogmas.**^ Nor (unless such 

See Nagelsbach’s Nachhomerische Theologie, pp. 173 ff., and Dr, Karl Kohler’s 
Prophetismus der Hebraeer und die Mantik der Griechen in ihrem gegenseitigen Ver- 
haltnias, (Darmstadt, 1860), pp. 39 ff. 

1 express myself cautiously here, as a learned Mend profoundly versed in the 
study of Plato is of opinion that there are traces in the writings of that author of a 

18 
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may have been the case at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps hesitating, 
belief which some of the ancient rishk seem to have entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew up (as we have seen above, 
pp. 57-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, but were infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
kind, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of reverence. 

To return from this digression to the inquiry which was being pur- 
sued regarding the opinions of the ancient Vedic rishis on the subject 
of their own inspiration : 

How, it will be asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circumstance, which seems to be no less distinctly proved by the cita- 
tions made in the preceding section (pp. 232 ff.), that they frequently 
speak of themselves as having made, fahricated^ or generated the hymns, 
without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance ? 

In reply to this I will only suggest (1) that possibly the idea of in- 
spiration may not liave been held by the earliest rishis, but may have 
grown up among their successors ; or (2) that it may have been enter- 
tained by some rishis, and not by others ; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote’s Greece, iv. 
528, 530 ; and the notices of Epimenides and Empedocles given by the same author, 
vol. iii, 112 £r., Yol. vii. p. 174, and vol. viu. 465 f. ; and compare on the same sub- 
jects Bp. Thirlwall’s Hist, of Greece, ii. 32 ff., and 155 ff. ; and Plato, Legg, i. p. 642. 
See also Prof. Geddes's Phaedo, note P, p. 251, and the passages there referred to ; 
fmd the Tract of Dr. Eohler, above cited, pp. 60 and 64. 
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can be traced to the same author, we suppose that the one notion 
was uppermost in his mind at one moment, and the other at another ; 
or (4) that he had no very clearly defined ideas of inspiration, and 
might conceive that the divine assistance of which he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mind ; that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com- 
position. 

The first of these suppositions is, however, attended with this diffi- 
culty, that both conceptions, viz., that of independent unassisted com- 
position, and that of inspiration, appear to be discoverable in all parts 
of the Eig-veda. As regards the second supposition, it might not be 
easy (in the uncertainty attaching to the Vedic tradition contained in 
the AnukramaqJ or Yedic index) to show that such and such hymns 
were written by such and such rishis, rather than by any others. It 
may, however, become possible by continued and careful comparison of 
the Vedic hymns, to arrive at some probable conclusions in regard to 
their authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, rather than 
to others. I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. While in many passages of the Veda, an efficacy is ascribed to 
the hymns, which is perhaps nothing greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys- 
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. (See Weber’s Vajasaneyi-Sanhitro specimen, p. 61 ; 
and Vol. I. of this work, p. 242.) Some of the following texts are of 
the latter kind. 

Thus in E.V. i. 67, 3, it is said : 

Ajo m Icshdm dadJiara prithivim ta^tambha dycLm mantrehhih satyaih \ 

“ (Agni) who like the unborn, supported the broad earth, and up- 
held the sky by true prayers.’’ 

The following is part of Sayana’s annotation on this verse : 

Mantrair divo dharanam Taittiriye Bamdmndtafk | devdh vai ad/it- 
ymya svarga-lokasya par&cho ^tipdtad aiihJiayuh \ tarn chhandohhir adri» 
han dhritya ” iti | yadva satyair mantraih Btuyamdno ^gnir dyafh tas- 
tamhha iti | 
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‘‘The supporting of the sky by mantras is thus recorded in the 
Taittiriya ; ‘ The gods feared lest the sun should fall down from the 
heaven ; they propped it up by metres/ Or the verse may mean that 
Agni, being lauded by true mantras, upheld the sky/’ 

See also E.V. i. 96, 2, quoted above, in p. 225, and Ait, Br. ii. 83, 
cited in the First Volume of this work, p. 180. 

i, 164, 25. Jagatd sindhum divi astahhagad ratlmntm'e 8uryam pari 
apasyat | gdyatrasya Bamidhaa tisrah dhua tato mahnd pra ririche ma- 
hitvd I 

“ By the JagatT metre he fixed the waters in the sky ; he beheld the 
sun in the Rathantara (a portion of the Sama-veda) : there are said to 
be three divisions of the Gayatra ; hence it surpasses [all others] in 
power and grandeur/’ 

iii. 53, 12. Visvdmitrasya rakahati brahma idara Bhd^tam janam j 

*‘The prayer of Vii^vamitra protects this tribe of the Bharatas.” 
(See Yol. I. pp. 242 and 342.) 

V. 31, 4. Brahmdnah Bhdram mahayanto arkair avardhayan Ahaye 
hantavai u | 

The priests magnifying Indra by their praises, have fortified him 
for slaying Agni.” 

Compare the following texts already quoted, iii. 32, 13, p. 226; vi. 
44, 13, p. 227 ; viii. 6, 11, p. 228; viii. 8, 8, p, 243; viii. 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i. 10, 5; ii. 
11, 2; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35; viii. 
13, 16; viii. 14, 5, 11 ; viii. 82, 27; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

V. 40, 6 Gulham auryani tamaad apavratena turiyena brahmand 

avindad Atrih [ 8 Atrili auryasya divi chakalmr ddhdt avwrbhdnor 

apa may ah aghuhahat | 9. Yam vai auryam avarbhdnus tamaad avidhyad 
daurah ] Atrayaa tarn anvavindan na hi anye aiaknuvan \ 

Atri, by bis fourth prayer, discovered the sun which had been con- 
cealed by the hostile darkness. 8 Atri placed the eye of the sun 

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris 
discovered the sun, which Svarbhanu, of the Asura race, had pierced 
with darkness ; no other could [effect this].” (See Yol. I. of this work, 
pp,i^242 and 469.) 



TO THE ORIGIN OF THE VEDIC HYMNS. 


277 


vi. 75, 19 D&oSlb tarn sarve dkiirvantu Irahma varma maman- 

taram \ 

** May all the gods destroy him ; the prayer is my protecting armour.’^ 

vii, 19, 11. iVw Indra 6ura stavamanah uti hrahma-jutas tanvd vavri- 
dhasva ityddi | 

“ Heroic Indra, lauded, and impelled by our prayers, grow in body 
through (our) aid [or longing],** etc. (Compare viii. 13, 17, 25.) 

vii. 33, 3 Even nu harh ddsardjne Suddsam pramd Indro hrah~ 

mand vo VasishtJidh | 5 Vasuhthasya stmatah Indr ah akrod ur\m 

Tritsubhyah akrinod u lokam | 

Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Yasishthas. 5. Indra heard Vasishtha when he praised, 
and opened a wide place for the Tritsus.** (See Vol. I. pp. 242 and 319.) 

viii. 49, 9. nah Ague ekayd pdhi uta dvitlyayd ’| pdhi girhhis US’- 
rihihir urjdmpate pdhi chatasrihliir mao | 

** Protect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us through 
four, thou bright god.** 

The following passage celebrates the numbers of the metres : 

X, 114, 8, 9. Sahasradhd panchadasdni ukthd ydvad dyavu-prithivl 
tavad it tat \ Sahasradhd mahimdnah sahasram ydvad brahrda vishthitafu 
tdvati vdh I 9. Ka^ chhandasdm yogam uveda dhlrah ko dhishnydm prati 
vdcham papdda \ kam rityijdm ashtamafti iuram dhur hart Indt'asya ni 
chikdya kah svit | 

8. “ There are a thousand times fifteen vMhas ; that extends as far 
as heaven and earth. A thousand times a thousand are their glorious 
manifestations \ speech is commensurate with devotion. 9. What sage 
knows the [whole] series [or application] of the metres ? Who has 
attained devotional speech ? Whom do they call the eighth hero among 
priests ? Who has perceived the two steeds of Indra ? ** 

(The word dhishnya is said by Yaska, Nirukla, viii. 3, to be = to 
dhishanyay and that again to be = to dhishand-bhavay ‘‘springing** from 
dhishandy “speech,** or “ sacred speech.** 

I conclude the series of texts relating to the power of the mantras 
by quoting the whole of the 13fith hymn of the 10th Mandala of the 
Eig-veda : 

1 . To yajno vihatas taniubhis tatah. ekaiatafh demAmrmebhvr dyatah | 
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ime myanti pitaro ye &yayuh pra my a apa my a dsate tate ] 2. Pumdn 
enam tanute utkrimtti pumdn vi tatne, adhi ndke asmin [ ime mayuhhah 
upa ehedur U eadah samd^ti chakrus tasardni otave { 3. Kd dsU pramd 
pratimd hifn niddnam djyam kim dslt po/ridkih kah dsit \ chliandah kim 
dsU prdugam kim uktham yad devdh devam ayajanta vihe | 4. Agner 
gdyatrl ahhavat Bayugvd ushnihayd Savitd eamhahhuva \ anuslituhhd. 
Somah ukthair maliasvdn Brihaspater Irihati vdcham dvat | 5. Virdn 
Mitrdmrunayor ahkiSrir Indraaya trishfuh iha hhdgah ahnah | Visvd7i 
devdn jagatl dviveka tena chdklripre rishayo manushydh | 6. Chdklripre 
tena risKayo manushydh yajne jdte pitarah nah purdne 1 pakyan manye 
manasd chakshasd tan ye imam yqjnam ayajanta purve \ 7. Saha-stomdh 
saha-chhandasah dvritah saha^pramdh rishayah sapta daivydh | purveshdm 
panthdm anudriiya dhlruh anvalehhire rathyo na rasmln | 

1. The [web of] sacrifice which is stretched on^ery side with 
threads,*® which is extended with one hundred [threads], the work of 
the gods, — these fathers who have arrived weave it ; they sit where it 
is extended, [saying] ‘ weave forwards, weave backwards.’ 2. The 
Man stretches it out and spins it, the Man has extended it over this 
sky. These rays approached the place of sacrifice; they made the 
Sam a verses the shuttles for the woof. 3. What was the measure [of 
the ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prduga^ and what 
the ukthaj when all the gods sacrificed to the god ? 4. The gayatr! 

was associated with Agni; Savitri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns {^kthas\ with the anush- 
tubh ; the brihatl attached itself to the speech of Brihaspati. 5. The 
viraj adhered to Mitra and Varuna ; the trishtubh, a portion of the 
day (?), [accompanied] Indra. The jagatl entered into the Yi^vedevas. 
By this means human rishis were successful. 6. By this means our 
human fathers the rishis were successful, when this ancient sacrifice 


In R.V. X. 67* 2, we find the same word iantu occurring : Yo yajnaaya praaa- 
dhanas taniur d&oethu dtatas tarn dhutam nctalmahi \ ** May we obtain him [Agni] 
who is offered, who is the fiilfiller of sacrifice, who is the thread stretched to the 
gods.” (Comp, the versions given by Prof. Muller in the Journ. R. A. S. for 1866, pp. 
449, and 467.) Prof. Roth quotes under the word tantu the following text from the 
Taittirlya Brahmans* it* 4, 2, 6 : A tmtum Agnir divyam tatana | tvam nm tmtur 
Ufa sefur Agne tvam panthdh bhavasi deva-ydna^ | ** Agni has stretched the divine 
thread. Thou, Agni, art our thread and bridge ; thou art the path leading to the 
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was celebrated. I believe that I behold with my miad, [as] with an 
eye, those ancients who performed this sacrifice, 7. The seven wise 
and divine rishis, with hymns, with metres, [with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
ancients, have followed it, like charioteers seizing the reins.’’ 

I shall not attempt to explain the meaning and purport of this ob- 
scure and mystical hymn, which has been translated by Mr. Colebrooke 
(Essays, i. 34, 35, or p. 18 of Williams and Norgate’s ed.). My object 
in quoting the verses is to show how the various metres are associated 
with the different deities, in this primeval and mysterious rite, and how 
a certain sanctity is thus imparted to them. In verse 7. it will be 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif- 
ferently from, jjie Rig-veda, as follows : Fumdn enad vayati udgrinatti 
pumdn enad vi jahhdra adhi ndice \ ime mayukhdh upa tastahhur divarh, 
mmdni chaJcrus tasardni vdtave \ ‘‘ The Man weaves and spins this : 
the Man has spread this over the sky. These rays have propped up 
the sky ; they have made the Sama- verses shuttles for the woof.” 

IV. But whatever may have been the nature or the source of the 
supernal illumination to which the rishis laid claim, it is quite clear 
that some among them at least made no pretensions to anything like a 
perfect knowledge of all subjects, human and divine, as they occasion- 
ally confess their ignorance of matters in which they felt a deep interest 
and curiosity. This is shown in the following texts : 

R.V. i. 164, 5. Pdhah p^richchhdmi manaad avijanan devandm end 
nihitd padani \ vatse hasJihaye adhi sapta tantun vi tatnire havayah 
otavai a | 6. Achikitvdn ohikitasai chid atra kavin prichchhdmi vidmane 
na vidvan | vi yas taatamhha shal imd rajdmsi ajasya rUpe kirn api avid 
ekam | 37. Na vi jdndmi yad iva idam asmi ninyah aannaddho manaad 
chardmi | yadd md dyan prathamajdh ritaaya dd id vdchah ainuve hhd- 
gam asydh | 

“ 6. Ignorant, not knowing in my mind, I enquire after these 
hidden abodes ofthe gods ; the sages have stretched out seven threads 
for a woof over the yearling calf [or over the sun, the abode of all 
things]. 6. Not comprehending, I ask those sages who comprehend 
this matter; unknowing, [I ask] that I may know ; what is the one 
thing, in the form of the uncreated one, who has upheld these six 
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worlds ? 37. I do not recognize if I am like this ; I go on perplexed 

and bound in mind. When the first-born sons of sacrifice [or truth] 
come to me, then I enjoy a share of that word.” 

I do not attempt to explain the proper sense of these dark and 
mystical verses. It is sufficient for my purpose that they clearly ex- 
press ignorance on the part of the speaker. Prof. Wilson’s translation 
of tho passages may be compared. Prof. Muller, Anc. Ind. Lit. p. 567, 
renders verso 37 as follows : I know not what this is that I am like ; 
turned inward I walk, chained in my mind. When the first-born of 
time comes near me, then I obtain the portion of this speech.” 

X. 31, 7. Kim svid vanam kali u sa vrihshah dsa yato dyavd-prithivl 
nishtatakshuh \ santasthdne ajare itautl ahdni purvir usJiaso jaranta | 

“ What was the forest, what the tree, out of which they fashioned 
heaven and earth, which continue to exist undecayiij|, whilst days, 
and many dawns have passed away? ” 

Colnpare x. 81, 4, where the first of these lines is repeated and is fol- 
lowed by the words : Manishino manasd prichhata id u tad yad adhy~ 
atishthad hhuvartdni dhdrayan | ‘‘Ask in your minds, ye intelligent, 
what that was on which he took his stand when upholding the worlds;” 
and see verso 2 of the same hymn. 

i. 185, 1. Katardpurvd kata/rd apard ayoh kathdjdte kavayo ko vi veda | 
“ Which of these two (Heaven and Earth) is tho first ? which is tho 
last ? How were they produced ? Who, o sages, knows ? ” 

X. 88, 18. Kati agnayah kati surydsah kati ushasah kati u svid dpah \ 
na upaspi/am vahpitaro vaddmi priehchhdmi vah kavayo vidmane kam \ 

“ How many fires are there ? how many suns ? how many dawns ? 
how many waters? I do not, fathers, say this to you in jest ; I really 
ask you, sages, in order that I may know.” 

Compare x. 114, 9, above, p. 227. 

X, 129, 5. Tirakhino vitato raimir esMm adhah svid asid upari svid 
dsit I retodhaJi dsan mahimdnah dsan svadha avastat prayatih parastdt j 
6. Kah addha veda kalj. iha pravoehat hutah djdtd hutah iyafk visfisMili | 
(wvdg devdh asya visarjanena atha ko veda yatah dhabhuva | 7* lyaih vis- 
fishfir yatah dhabhfwa yadi vd dadhe yadi vd na | yah asya adhyakshah 
patame vyoman sa anga veda yadi vd na veda \ 

5. Their ray [or cord], obliquely extended, was it below, or was it 
? There were generative sources, and there were great powers, 
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svadha (a self-supporting principle) beldw, and effort above. 6. Who 
knows, who bath here declared, whence this creation was produced, 
whence [it came] ? The gods were subsequent to the creation of this 
universe ; who then knows whence it sprang ? 7, Whence this creation 
sprang, whether any one formed it or not, — he who, in the highest 
heavens, is the overseer of this universe, — he indeed knows, or he does 
not know.*’ 

See the translation of the whole hymn by Mr. Colebrooke in his 
Essays, i. 33, 34, or p. 17 of Williams and Norgate’s ed. See also 
Prof. Muller’s version and comment in pp. 559-564 of his History of 
Ancient Sanskrit Literature ; and my own rendering in the article on 
the “progress of the Yedic religion towards abstract conceptions of the 
Deity,” in the Journal of the Royal Asiatic Society for 1865, pp. 345 f. 

We have sgen (above, p. 62) that a claim is set up (by some un- 
specified writer quoted by Sayaija) on behalf of the Veda that it can 
impart an understanding of all things, past and future, subtile, proxi- 
mate, and remote ; and that according to S'ankara Acharyya (on the 
Brahma-sutras, i. 1, 3) as cited above, p. 106, the knowledge which it 
manifests, approaches to omniscience. All such proud pretensions are, 
however, plainly enough disavowed by the rishis who uttered the com- 
plaints of ignorance which I have just adduced. It is indeed urged by 
Sayaua (see above, p. 64) in answer to the objection, that passages like 
R.V. X. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt, — that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difficulty which any persons not well 
versed in the sacred writings must experience in comprehending it. 
There can, however, be little doubt that the authors of the passages I 
have cited did feel their own ignorance, and intended to give utterance 
to this feeling. As, however, such confessions of ignorance on the part 
of the rishis, if admitted, would have been incompatible with the doc- 
trine that the Veda was an infallible source of divine knowledge, it 
became necessary for the later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

It should, however, be noticed that these confessions of ignorance and 
faUibility are by no means inconsistent with the supposition that the 
rishis may have conceived themselveB to be animated and directed in 
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the composition of their hymns hy « ^vine impulse. But although 
the two rivals, Vasishtha and Yiivaipitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 ff.), it is not ne- 
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-extensive terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con- 
ceptions which most of the later writers, whether Yaiseshika, MTman- 
saka, or Yedantist, entertain in regard to the supernatural origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Mitra, Yanina, 
Soma, Pushan, etc., would all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
Sankara on the Brahma Sutras, i. 3, 28, (above, pp. 101 ff.); and is other- 
wise notorious (see my ** Contributions to a knowledge of the YedicThe- 
ogony and Mythology in the Jl. R. A. S. for 1864, p. 63). But if these 
gods were themselves created, and even (as we are told in the Rig-veda 
itself, X. 129, 6, cited in p. 280) produced subsequently to some other 
parts of the creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Rig-veda as sources of illumination, to whom this remark would per- 
haps not apply, is Yach or Sarasvati, who is identified with the supreme 
Brahma in the passage of the Brihad Aranyaka XJpanishad quoted 
above (p. 208, note 179) ; though this idea no doubt originated sub- 
sequently to the era of the hymns. But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Yeda 
is referred by the YaiiSeshikas, Mimansakas, or Yedantists. The Yai- 
^eshikas represent the eternal IiSvara as the author of the Yeda (aee 
the passages which 1 have quoted in pp. 118 ff. and 209). The Ml- 
xnaniihits and Yedantists, as we have seen (pp. 70 ff., 99 ff. and 208), 
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either affirm that it is uncreated, or derive it from the eternal Brah- 
ma. And even those ■writers.wh.o may attribute the composition of 
the Veda to the personal and created Brahma (see pp. 69, 105 f. and 
208), with the Naiyayikas who merely describe it as the work of a 
competent author (see pp. 116 f. and 209), and the Sankhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. Their view, consequently (unless we admit an exception 
in reference to Vach), differs from that of the Vedic rishis themselves, 
who do not seem to have had any idea, cither of their hymns being 
uncreated, or derived from the eternal Brahma, or of their being in- 
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mythologists represent the former, not 
only as quite independent of the latter, and as gifted with an inherent 
capacity of raising themselves by their own austerities to the enjoy- 
ment of various superhuman faculties, but even as possessing the power 
of rivalling the gods themselves, and taking possession of their thrones. 
See the stories of Nahusha and Vi^vamitra in the First Volume of this 
work, particularly pp. 310 ff. and 404. Compare also the passages from 
the Kig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where 
the rishis are said to have attained to heaven, and Indra to have con- 
quered it, by austere-fervour {tapaa). 

Sect. V. — Texts from the Upanishads, showing the opinions of the authors 
regarding tlmr own inspiration^ or that of their predecessors. 

I shall now adduce some passages from different Upanishads, to 
show what opinions their authors entertained either in regard to their 
own inspiration, or that of the earlier sages, from whom they assert 
that their doctrine was derived by tradition. 

I. S'veta^vatara Up. v. 2 (already quoted above, p. 184). Yo yonim 
yonim adhitishfhaty eko viivdni rupdni yonii cha sa/rvdh | rishim pra 
sutam Kapilam yas tarn agre jndnair Uhha/rtti jdyamdnafn cha paiyet | 
who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that rishi Kapila, who had been bom, and beheld him at 
his birth.’' 
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II. SVeta4vatara Tip. vi. 21. Tapah ~ prahhuvdd veda • prasadach cha 
Brahma ha S’vetdivataro Hha vidvan \ atyairamihhyah paramam pavitram 
provdcha samyag riM-sangha-jushtam | 

“By the power of austere-fervour, and by the grace of the Yeda, 
the wise S'vetasvatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought after by 
the company of rishis.’^ (Dr. Boer’s translation, p. 68, follows the 
commentator in rendering the first words of the verse thus : “By the 
power of his austerity, and the grace of God.” This, however, is not 
the proper meaning of the words veda-praBddach cha^ if the correctoss 
of that reading, which is given both in the text and commentary (Bibl. 
Ind. p. 372), be maititained. S'ankara interprets the words thus: 
“ Veda^praaddach cha ” | haivalyam uddUya tad-adhikdra-aiddhaye hahu~ 
janmaau samyag dradhita-parameharaaya praadddch cha \ “'By the 
grace of the Veda : ’ by the grace of the supreme God who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Veda) in reference to Jcaivalya (isolation 
from mundane existence) ; ” and thus appears to recognize this reading. 

In the 18 th verse of the same section of this XJpanishad the Vedas 
are said to have been given by the supreme God to Brahma ; 

Yo Brahmdnam vidadhdti purvam yo vai veddmk cha prahinoti taamai | 
tafh ha deram aima-buddhi-prakakam mumukahur vai iaranam aham pra~ 
padye | 

“ Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Vedas.” 

III. Mundaka Dp. i. 1 ff. (quoted above, p. 30, more at length). 
Brahmd devdndm prathamah samhabhuva vikvaaya karttd hhuvanaaya 
goptd I 8a hrahma-vidydm aa/rva-vidyd-pratiahthdm Atharvdya jyeshtha- 
putrdya prdha | 

“Brahma was born the first of the gods, he who is the maker of the 
universe and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son.” 

IV. The Chhandogya Dp, viii. 15, 1, p. 625 fPl concludes as follows : 

Tad ha etad Brahmd Prajdpataye uvdeha Prajdpatir Manave Mamh 

prajdhhyah | dohdryya-kuldd vedam adkltya yathd vidhdnam guroh kar^ 
mdtiieihma alhuamdvritya hufumle kuohau deie avddhydyam adhJydno 
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dharmikan vidadhad dtmani sarvmdri^dni sampraiuhtJidpya ahimsan 
Barva-hhdtdni anyatra tirthehJiyah sa kkalv evam mritayan ya/vad-dyu- 
sham Brahma-lokam ahhisampadyate na cha pumr dvarttate na cha puna/r 
dvarttate | 

“ This [doctrine] Brahma declared to Prajapati, Prajapati declared 
it to Manu, and Mann to his descendants. Having received instruc- 
tion in the Veda from the family of his religious teacher in the pre- 
scribed manner, and in the time which remains after performing his 
duty to his preceptor ; and when he has ceased from this, continuing 
his Yedic studies at home,, in his family, in a pure spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creatu^je, away from holy places, — 
thus passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not retuim again [«.<?. is not subjected 
to any future births].^* 

I quote the commencement of S'ankara’s comment on this passage : 

Tad ha etad dtma-jndnam sopaharanam om ity etad aksharam ity-ddyaih 
saha updsanais tad-vdehakena granthena ash^ddhydya-lahshanena saha 
Brahma Hiranyagarhhah Parameivaro vd tad-dvdrena Prajdpataye Kai- 
yapdya uvdeha \ asdv api Manave sva-putrdya [ Manuk prajdhhyaJi \ ity 
evam sruty-artha-sampraddya-paramparayd dgatam upanishad-vijndnam 
adydpi vidvatsv avagamyate | 

“ This knowledge of soul, with its instruments, with the sacred mo- 
nosyllable Om and other formulm of devotion, and with the book dis- 
tinguished as containing eight chapters, which sets forth all these 
topics, [viz. the Chhfindogya TJpanishad itself] was declared by Brahma 
Hiranyagarbha, or by Paramesvara (the supreme God), through his 
agency, to the Prajapati Kasyapa. The latter in his turn declared it 
to his son Manu, and Manu to his descendants. In this manner the 
sucred knowledge contained in the Upanishads, having been received 
through successive transmission of the sense of the Veda from genera- 
tion to generation, is to this day understood among learned men.^’ 

In an earlier passage of the same tJpanishad iii. 11, 3f. (partly 
quoted in the First Volume of this work, p, 195), we find a similar 
statement in reference to a particular branch of sacred knowledge (the 
madhu-jndna ) : 

3. Ma ha vai asmai udeti na nimlochati sakrid divd ha eva asmai hha* 
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mti yah etdm evam hrahmopanuhadam mda | 4, Tad ha etad Brahma 
Frajdpataye uvdcha Prajdpatir Manage Mam^ prajdhhyah | tad etad 
Udddlahdya Arunaye jyeshthdya puttrdya pitd hrahma uvdcha | 5. 
Idaffi vdva taj-jyeshthdya puttrdya pitd hrahma prahruydt prdndyydya 
vd antavdaine (6) na anyasmai kasmaicham | yadyapy asmai imdm 
aMd^ parigtihUdfa dkmasya pdrndrh dadydt etad eva tato hhuyah ity 
etad eva tato hhuyah iti | 

3. For him who thus, knows this sacred mystery, the sun neither 
rises nor sets, but one day perpetually lasts. 4. This {Madhu-jndna) was 
declared by Brahma to Prajapati, by Prajapati to Manu, and by Manu 
to his descendants. This sacred knowledge was further declared to 
Hddalaka Aruni by his father. 5, Let a father expound it to his eldest 
son, or to a capable pupil, but to no one else. 6. If any one were to 
give him this entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that.” 

Compare Manu, xi. 243, where that Code is said to have been created 
by Prajapati (First Volume of this work, p. 394); and Bhagavad Gita 
iv. 1, where the doctrine of that treatise is said to have been declared 
by Krishna to Vivasvat (the Sun), by Vivasvat to Manu, by him to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (Vol. I. p. 508). 
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Page 4, line 5. 

I have omitted here the verse from the Atharva-veda, xi. 7, 24 
(quoted by Professor Goldstiicker in his Panini, p. 70) : Richah Ba.md.ni 
chhandamsi pur dnarh yajushd saha | uchcJihishldj jogmre sarve divi devdh 
dkikriidh | Prom the leavings of the sacrifice sprang the Eich- and 
Saman- verses, the metres, the Parana with the Yajush, and all the 
gods who dwell in the sky.’’ 

Professor Aufrecht has favoured me with the following amendments 
in my translations in pp. 7 and 8 : 

. Page 7, line 13. 

For ‘'the text called Bdviiri [ov gdyatriy^ he would substitute “the 
verse dedicated to Savitri/’ 

Page 7, line 16. 

For “the mouth of Brahma’’ he proposes “the beginning of the 
Veda.” (Sir W. Jones translates “the mouth, oit principal pari of the 
VedaP) 

Page 8, line 8. 

For “ from Vach (speech) as their world” he proposes “ out of the 
sphere (or compass) of speech,” 

Page 8, line 8. 

For “ Vach was his : she was created ” he proposes “For in creating 
the Vedas, he had also created Vach.” 

Page 8, line 13. 

For “ He gave it an impulse” he proposes “He touched it.” 
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‘ Tage 8, Urn 16. 

For ** Moreover it was sacred knowledge, which was created from 
that Male in front ** he proposes For even from that Male (not only 
from the waters) Brahma was created first.” 

Page 9, Ime 16. 

This passage of the Brihad Aranyaka TJpanishad corresponds to 
Shtapatha Brahmana x. 6, 5, 5. 

Page 10, line 2. 

May the brilliant deity,” etc.. Professor Aufrecht would prefer to 
translate the second line of the verse, beginning sudevah (p. 9, 1. 6 from 
the foot), “ Goodness (the good god) only knows where they put the 
earth which was thrown up {nirvapam)P 

Page 20, line 17. 

See A^valayanas Grihya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, note 25. 

I quote two verses from Manu, of which the second confirms the cor- 
rectness of the rendering I have given of the words d ha eva sa nakhd- 
grelhyas tapyate^ and the first illustrates the text of the Taittiriya 
Aranyaka cited in the note : Manu ii, 166. Vedam eva sadu ^bhyasyet ta- 
pas tapsyan dvijottamah | vedahhyaso hi viprasya tapah param ihochyate \ 
167. haiva sa nahhdgrebhyah^^ pa/ranafk ^Hapyate^"* tapah j yah sra- 
gvy apt dvijo ^dhite svddhydyarh iaktito ^nvaham | Let a good Brahman 
who desires to perform tapas constantly study the Veda ; for such study is 
a Brahman’s highest tapas. 167. That twice-born man who daily studies 
the Veda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) performs the highest tapas to the very ex- 
tremities of his nails.” This verse, it will be Ifcserved, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding pwramam tapah. Verses 165 ff. of the same book of 

Manu prescribe the abstemious mode of life which the student (5r»A- 
machdrin) is to follow whilst living in his teacher’s house. The Maha- 
bhtoita, Xldyoga-parvan, 1537, thus states the conditions of successful 
study in general ; Suhhdrthinah. kuto vidyd ndsti vidydriMnal^ sukham | 
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sukharthl vd tyajeS, vidydriM v4 fyajet euhham j ** How can oiao 
who eeeks ease acquire scieuce^^ Ease does not beloug to him who 
pursues science* Either ]lt the seeker of ease abandon science, or the 
seeker of science abandon ease/’ 


Faye 30, line 17. 


Compare the lines quoted by the Commentator on S'andilya^s Bhakti- 
Butra, 83, p. 60, from the Mahabharata, Santiparvan, Moksha-dharma, 
verses 13,551 ff. : Sahopanishado veddn ye viprdh samyag dsthitah | pa- 
thanti (oidhim dsthaya ye chdpi yati-dharmimh | tato msishfdin jdndmi 
gatim ekdntindm nrindm I I regard the destination of Ekantins (persons 
devoted to the One as their end) as superior to that of Brahmans who 
perfectly study the Vedas, including the TTpanishads, according to rule, 
as well as to that of those who follow the practices of * ascetics {yatis),'*^ 


Page 34, line L 


Perhaps this was scarcely a suitable passage to be quoted as depre- 
ciatory of the Veda, as in such a stage of transcendental absorption as 
is here described all the ordinary standards of estimation have ceased 
to be recognized. 


Page 43, line 10. 


With the expression hrid-akd^ay ‘‘ the aether of the heart,” compare 
the passage quoted from the Veda in S'ankara^s commentary on Brahma 
Sutra iii, 2, 35 (p. 873) : **Yo ^yam vahirdhd purmhad dkdso yo 'yam 
antah-purushe dkd§o yo 'yam antar-hridaye dkdsah | “ This mther which 
is external to a man, this mther which is within a man, and this aether 
which is within the heart.” See also the Bfihad Aranyaka IJpanisha^ 
ii. 5, 10 and iii. 7, 12. 

Page 44, line 1. 


See the Yoga aphorisms i. 2 E. as cited and explained by Dr. Ballan- 
tyne.^ The second aphorism defines yoga to be “ a stoppage of the 
functions of the mind ” ( Yogai chitta-vritti-nirodhak). ” The mind then 
abides in the state of the spectator, i.e, the Soul ” {tadd drashtuh eva- 
rape'vasthdmm — A.ph. 3). At other times it takes the form of the 


^ Two fasciculi only, containing two PSdas and 106 SUtras, were published at AUa^ 
habad in 1852 and 1853 ; but a continuation of Dr. B.’s work has been commenced 
in the Pandit*’ forBept. 1866. 


19 
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functions''* {vritti-sdrilpyam itaraira^k^, 4). These functions, or 
modifications (as Dr. Ballantyne trajislates) are fivefold, and either 
painful, or devoid of pain, viz. proof, or rigft; notion {framdna), mis- 
take {v%paryyaya\ groundless imagination {vihalpa)^ sleep {nidrd)^ 
recollection {smriti) — Aphorisms 6-11, See also Dr, Ballantyne’ s 
SSnkhya Aphorisms, iii. 31 fi. 

Page 57, note 61. 

With the subject of this note compare the remarks in p. 108, and 
the quotations from Dr. Boer and Professor Muller in pp. 173, 175, 
and 193. 

Page 62, note 65. 

Professor Cowell does not think that the text is corrupt. He would 
translate it, the other pramdnasy beside ialda^ (sell, perception and 
inference), cannot be even supposed in a case like this ” (which refers^ 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in his reply to the objector, recapitulates the applicable proofs 
as irutiy smritiy and loka-prasiddhiy — aU three only different kinds of 
testimony, sahda. 

Page 63, lines Ilf., and note 68. 

Compare pp. 322 f., 329 f., 334 f., and 337 of my article “On the 
Interpretation of the Veda," in the Journal of the Boyal Asiatic So- 
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 

I have been favoured by Professor Cowell with the following note 
on kaldtyaydpadishta : 

^ “ My Calcutta Pandit considered this fallacy to be the same as that 
more usually called hadha (cf. too Bhashaparichchheda, ^1. 70, 77, 
and the Bengali translation, p. 65). Its definition is pahhe sadhyd- 
hhdvah. The Tarka-sangraha defines a hetu as Iddhitay 'when the 
absence of what it seeks to prove is established for certain by 
another proof,' as in ,the argument vahnir anushno &ravyatvdt. The 
essence of this fallacy is that you deny the majovy and therefore it 
does not matter whether you accept the middle term in itself or 
not* It is involved in the overthrow of the major term. I should 
teanslate it the ' precluded argument,' — it might have been plau- 
if it had not been put out of court by something which settles 
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the point, — it is advanced too late (the pH in ‘^reclnded^ expresses the 
kdlatita of the old name). Thi| corresponds to the account in the 
Nyaya-sutra- vritti : Kdlasya sddhana-kdlasydtyaye 'hhdve ^padkhtah 
prayukto h$tur | etena sddhydhhdvapramdlakshanartha iti sucMtam \ 
sddhydhhdvanirmye sddhandsambhavdt | Ay am eva hddhitasddhyaka iti 
giyate. The Vyitti goes on to say that you need not prove •oyahhichdra 
{i.e. that your opponent’s Jietu or middle terra goes too far, as in parvato 
► dhumavan vahneh where vahni is a aavyahkichdro lietuh) in order to 
establish the hadha, I should therefore prefer to translate the passage 
from the Vedartha-prakasa, p. 84, ‘ your alleged middle-term rnkyatva* 
the possessing the properties of a common sentence, is liable to two 
objections, — (1) it is opposed by the fact that no author was ever per- 
ceived, and (2) it also is precluded by weighty evidence (which proves 
that your proposed major term is irrelevant).’ Sayapa then adds his 
reasons for each objection, — ^for the firsts in tj^e words from yathd Vydsa 
down to upalahdhah ; for the second^ in the fact that smriti and iruti 
agree in the eternity of the Veda (the purvam I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supremo Spirit be 
*the author he is not purushah in the sense in which the objector uses 
the term. Either way, the major term of the objector’s syllogism 
rusheya is precluded, hadhita; or, in the technical language of the 
Nyaya, Sayana establishes an absence from the minor term {pakshafoi 
the alleged major term {sddhya ) ; and hence no conclusion can be 
drawn from the proposed syllogism. I may add that I have also 
looked into Yatsyayana, but his explanation seems to me an*instance 
of what my Pandit used so often to impress on me, that the modem 
logic (which such a late mediaeval writer as Sayana follows) is not always 
that of the Nyayabhashya. He makes the error lie in the example, 
i,e. in the induction ; and it is therefore, as Professor Goldstiicker say8;» 
a ‘ vicious generalization.’ ” 


Faye 88, note 95. 

Professor Cowell disagrees with the explanation I have hazarded of 
the object of the sentence in the text to which this note refers. He 
thinks that its purport, as shewn by the word vyahhichdrdtj is to in- 
timate that the former of the two alternative suppositions would prove 
too much, as it would also apply to such detached stanzas as the one 
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referred tb, of whicli the author, although unknown to some persons, 
was not necessarily unknown to all^ as his contemporaries no doubt 
knew who wrote it, and his descendants, as well as others, might per- 
haps still be aware of the fact. In this case, therefore, we have an in- 
stance of a composition of which some persons did not know the origin, 
but which nevertheless was not superhuman This is 

no doubt the correct explanation. 

Page 99, Urn 1. 

The argument in proof of the incompetence of the S^udras for the 
acquisition of the highest divine knowledge is contained in Brahma 
Sutras i. 3, 34-38. As the subject may possess an interest for any 
educated persons of this class into whose hands this book may fall in 
India, T extract the entire discussion of the question : 

34. 8'ug asya tad-an(Si,ara-^ramnat tad-ddravanat B’dc}iy<xte hi ’’ | 
yathd manushyddhikdra-niyamam apodya devadinam api vidyasv adhi- 
kdrah uktae tathaim dvijdty-adkihdra-niyamdpavddena iudrasya apy 
adhikdrah eydd iiy etdm dSankdm nivarttayitum idam adhikaramm dra~ 
hhyate ] tattra Sudrasya apy adhikdrah sydd iti tdvat prdptam a/rthitvor ' 
sdmarthyayoh samhhavdf | tasmdch “ chhudro yagne ^mvaklriptah ” 
vach chhudro vidydydm anavaklriptah iti nuhedhairavandt | yach cha 
ka/hmaev anadhikdra-kdranam iudrasya anagniivam na tad vidydsv adhi~ 
kdrasya apavddakam j na hy ahavamyddi-rahitena vidyd veditwn na 
iakyaie | hhavati cha linga'fh kudrddhikdraeya upodhalakam ] samvarga-^ 
Mydydm hi Jdnakrutim Pautrdyanam iukrushum kudra-saldena para- 
mriiati aha Ivdre fvd kddra tava eva saha gohhir aeiv'*'* iti | Vidura- 
prahhritayak cha kudra-yoni-prahhavdh api visuhfa-vijndna-sampanndh 
maty y ante | tasmdd adhikriyate iudrovidyasu ] ity enamprdpte hrimah | 
na iudrasya adhikdro vedadhyayanahhavat | adhlta-vedo hi vidita-vedartho 
vedartheshv adhikriyate | na cha kudraeya vedddhyayanam asty upanayana- 
purvakatvdd <C€dddhyayanasya upanayanasya cha varna-traya-vishayatvdt | 
yat tv a/rthitvarh na tad asati admarthye ^ dhikdra-kdranam hhavati | «d- 
marthyam api na laukikaih kevalam adhikdra-kdranam hha/vati idatr^ye 
^rihe idstriyasya admarthyasya apekahitdtvdt kdatr^yaaya cha admarthya- 
aya aikyayana-nirdkaranena nirdkritatvdt \,yaeh cha idarh kn&ro yajne 
iU tad nydya-pdrvakatvdd vidydydm apy anavakiriptatvaih 
'i^tayati nydymya addhdranatvdi | yat punah aaMvarga^vidydydih 4udra^ 



, APPENDIX. 


’293 


iaibd&rirma^’^ Uf^am na tal Unga^ ngdgdhhdv&t \*nydgokter 

hi linga-darimaih dyotakam hkavati na cha aitra nydyo hii j kdmam eha 
ayam iudra-iahdal^ Baihvarfffi-vidyaydm eva eJcasydm iudrutm adhikuryydt 
ta^ishayaMd m sarvdau vidyasu | arthavada^athatvat na tu kvachid apy 
aya^ iudram adhikarttum uUdhaU \ iakyate cha ayam indra^iabdo 'dki- 
krita-viahaye yoyayitum | katham iti | v^hyaU | kam u are enam etat 
aantam aayugvdmm iva Rainkam attka^ (ChandogyalJpanisliad, iv. 1, 3.) 
ity aamad hamaa-vakyad dtmano ^nddaram Srutavato Jdnairutel^ Fautrd- 
yanaaya kuy utpede tdm riahl Rainkah iudra-sahdena amna auchaydmha* 
hhdva atmanah pa/rokaha-jndnaaya khydpandya iti gamyate jdti-kudraaya 
anadhikdrat I katham punah itidra-iahdena kug utpannd auchyate iti | 
uohyate | tad-adravanat iucham ahhidudrava kichd vd ^hhidudruve iuchd 
vd Rainkam ahhidudrava iti iudrdv&yavdriha-aamhha/odd rudhdrthaaya 
cha asamhhavdt | driiyate cha ayam ortho ay dm dkhyd'yikdydm | 

35. ^^Kshattriyatva-gatek cha uttarattra CJ^aitra/rathena lingdV'^ | Itak 
cha na jdti-mdro Jdnasrutir yat-kdranam prakarana-nirupanena kahat- 
triyatvam aaya uttmattra Chaitrarathena Ahhipratdrind kahattriyena 
samahhivydhdrdl lingdd gamyate | uttarattra hi samvarga-vidya-vakya- 

* seahe Ckaitrarathir Abhipratdri kahattriyah, aanklrttyate | atha ha 
Saunakam cha Kdpeyam Ahhipratdrinam cha Kdkahaaenirn aiidena pari- 
vUyamdnau Irahmachdrl hibhikshe^^ (Chh. Up. iv. 3, 5) Hi ] Chaitra- 
raihitvam cha Abhipratdrinah Kapeya-yogad aoagantavyam [ Kdpeya- 
yogo hi Chaitrarathaaya avagatah ) “ etena vai Ckaitraratham Kdpeydk 
aydjayann iti aamdndmaya-ydjindm cha prdyena aamdndnvayd^ ydja^ 
kdh bhavanti \ taamdch Chaitrarathir ndma ekah kahattra-patir ajdyata^^ 
iti cha kahattra-jdtitvdvagamdt kahattriyatvam aaya avagantavyam | tena 
kahattriyena Ahhipratdrind aaha aamdndyam vidydydm aanklrttanam 
Jdnakruter api kahattriyatvam auchwyati | aamdndndm eva hi prdyena 
aamdbhivydhdrdh hhavanti | kahattri-preahanddy-aiharyya-yogdch cha 
Jdnairuteh kahattriyatvWcagatih \ ato na kddraaya adhikdra^, | 

36. ^^Samakdra-pardmarkdt tad-ahhdvdhhildpdch cha'*'* | itai cha na 
kudraayd adhikdro yad vidyd* pradeieahu upanayanddayah aamakwrdh 
parampUyante “ tam ha upaninye'*'* [ ** *adMhi bhaga/vah' iti ha upaaor 
adda** I hrahma-pardl^ hrahma-niahlhdht param Brahma anveahamdndh 
* eaha ha vai tat aarva^ v^dcahyati * iti t$ ha aamit^pd^ayo hhagavamtam 
Pippalddam upaaatmdy^ iti cha “ tan ha anupanlya eva ” Uy api pro- 
da/riitd eva upanayana~prdptir hhavati 1 iddraaya cha ai^iekdrdhhdvo 
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^hhilap^aie ^^Sudrai chatv/rtho varna^ eJcajdtir'^ ity ehajdUtv^-smaranena 
indre pdtakaih kinehid na cha aa^shdram a/rhatV* ity-ddihhis cha | 

87. Tad-abhdva-nirdhdrane cha pravritteV' 1 Ita^ cha na aud/rasya 
adhikdro yat aatya-vaehanena iudratvdhhdvc nirdharite Jdhdlam Gauta- 
mah vpanetum anuidaitum cha pravavrite ‘‘ na etad ahrdhmano vivaktum 
arhati | aamidham aomya dhara upa tvd neahye na aatydd agdh ” (Chh. 
Up. iv. 4, 5) iti iruti-lingdt | 

38. S'ramnddhyayandrtha-pratishedhdt amritei cha^^ | Itai cha na 
iud/raaya adhikdro yad aaya amriteh kravanddhyayanartha-pratiahedho liha- 
vati I veda-ira/oana-pratiahedho vedadhayana-pratiahedhaa tad-artha-jnd- 
ndnuah^hdnayoi cha pratiahedhah sudraaya amaryyate \ iramna-proAiahe- 
dhaa tdvad atha aaya ^vedam upasrinvataa trapu-jatuhhydm irotraprati- 
pdrancm ” Hi ^^padyu ha vai etat imakdnafh yat iudraa taamdt kudra- 
aamlpe na adhyetavyam^^ iti cha \ atah eva adhj ay ana- pratiahedhah \ 
yaaya hi aamlpe ^pi na adhyetavyam hhavati aa katham srutim adhiyiyata [ 
hhavati cha uchchdrane jihvd-chhedo dhdrane karlra-hhedah iti | atah eva 
cha arthad artha-jndndnuahthdnayoh pratiahedho hhavati | na iddrdya 
matifh dadyad^^ iti dvijdtmdm adhyayanaih ijyd danam^^ iti cha | 
yeahdm punah purva-krita-aamakdra-vasad Vidura-dharma-vyddha-pra- 
hhritindm jndnotpattia teahdm na kakyate phala-prdptih pratihaddhum 
jndnaaya ekdntikaphalatvdt 1 “ krdvayech chaturo varndn ** iti cha iti- 
hdaapurdnddhigame chdturvarnyddhikdra-amarandt | veda-pUrvakaa tu 
ndaty adhikdrah iddrdndm iti athitam | 

34. In the word ‘ S'udra ^ reference is made to his vexation on 
hearing that disrespectful expression, and to his running up.'^ 

** This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice- 
born men may not also be questioned, and its extension to S^udras 
maintained. The grounds alleged in favour of the S^iidra having this 
prerogative are that he may reasonably be supposed to have both {a) 
the desire and {h) the power of acquiring knowledge, and that accord- 
ingly (e?) the Yeda contains no text affirming his incapacity for know- 
ledge, as it confessedly has texts directing hy exclusion from sacridee : 
and further (d) that the fact of the S^udra’s not keeping up any sacred 
Are, '^hioh is the cause of his incapacity for sacrifice, affords no reason 
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for denying to him the prerogatiTe of gaining knowledge ; since it can- 
not be maintained that it is impossible for a man who is destitute of 
the abavanlya and other fires to acquire knowledge. There is also {e) 
in a Yedic text a sign which confirms the S'udra’s prerogative. For in 
the passage which treats of the knowledge of the Samvarga (Ohhan- 
dogya Upanishad, chapter iv. section 1-3) a speaker designates Jana- 
^ruti, descendant of Janasruta in the third generation, who was desirous 
of performing service, by the term S'udra : ‘ Keep to thyself, o S'udra, 
thy necklace and chariot* with thy cattle.^ (Chh. Up. iv. 2, 2.) And 
further (/) Vidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, although they were of S'udra descent. 
Consequently the S'udra enjoys the prerogative of acquiring various 
sorts of divine knowlege. To this we reply : The S'udra has no such 
prerogative, because he cannot study the Veda. For it is the man that 
studies the Veda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S'udra does not 
study the Veda, for such study must be preceded by initiation, which 
again is confined to the three upper castes. As regards (a) the desire 
of knowledge, — that, in the absence of power, confers no prerogative. 
And (i). mere secular power does not suffice for the purpose ; since 
scriptural power is necessary in a matter connected with Scripture; 
and such scriptural power is debarred by the debarring of study. And 
{c) the passage which declares that a ‘ S'udra is incapacitated for sacri- 
fice,’ demonstrates his incapacity for knowledge also ; since that follows 

^ Such is the sense given to haretva by the Coinnientators, who make it out to be 
a compound of the words hara^ “ necklace,” and itva^ “ a chariot ; ” but although 
itm might be the nominative of itvan, “going,” no such word appears in the lexicons 
with the sense of “chariot.” Besides, the compound seems a very awkward one. 
Perhaps the word should be separated into ha are tva ; but then there would be no 
nominative to astu, and it would be difficult to construe “ thee.” — Since the 

above was written, I have been favoured with a note on the passage by Professor 
Goldstiicker. He conjectures that the words should be divided as follows : ahaha are 
tva S'udra tava eva saha gobhir astu ; that tva may be the nominative singular femi- 
nine of the Vedic pronoun tva^ meaning “ some one,” and then the sense might be as 
follows : “ 0, friend, some woman belongs to thee, S'Cldra ! Let her be (*.s. come) 
along with the cows.” And Janasruti would appear to have understood the word fva 
in this sense here supposed, for we find that on hearing the reply of Eaikva, he took 
his daughter to the latter, along with four hundred additional cows and the other 
gifts ; and that on seeing the damsel, Baikva expressed his satisfaction and acceded 
to the request of her father. — ^The author of these puzzling words, it seems, intended 
a pun ; and S'ankara perhaps gave only one solution of it. 
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Drom the rule, which is of general application. As regards the circimi- 
stance that in the Yedio text regarding the knowledge of the Sam> 
vargai the word S'udra occurs, which you regard as a sign in fayour of 
your view ; it is (d) no sign ; because in that passage xto rule is laid 
down. For the discovery of a sign indicates that a rule has been 
laid down; but in the passage in question there is no such rule. 
And although it were conceded that [if it were found in a precept 
regarding the Samvarga] the word S'udra would confer on a man of 
that caste a prerogative in regard to that particular knowledge alone, 
(from its being intended for him), although not to all sorts of know- 
ledge, yet as the word occurs [not in precept, but] in an illustrative 
narrative {arthavada) it cannot confer on him a prerogative in regard 
to any knowledge whatever. And in fact this word S'udra can be 
applied to a person [of a higher caste] who possessed the prerogative. 
How ? L explain : Vexation {suk) arose in the mind of Janasruti when 
he heard himself disrespectfully spoken of in these words of the swan : 

* Who is this that thou speakest of as if he were Eainka yoked to the 
chariot? (Chh. Up iv. 1, 3). And since a S'udra does not possess 
the prerogative of acquiring knowledge, we conclude that it is to this 
vexation {M) that the rishi Eainka referred, for the purpose of shew- 
ing his own knowledge of things imperceptible by sense, when he made 
use of this word S'udra (Chh. Up. iv. 2, 2, see above). But again, how 
is it indicated by the word S'udra that vexation {iuk) arose in his mind ? 
We reply : by * the running to it [or him]'’ {tad’adravandt)\ i,e, either 
‘ he ran to vexation,' or ' he was assailed by vexation,’ or * in his vexa- 
tion he resorted to Eainka.' We conclude thus because the sense 
afforded by the component parts of the word S'udra is the probable 
one,^ whilst the conventional sense of the word S'udra is here inap- 
plicable^ And this is seen to he the meaning in this story. 

^ This appears to allude to the person referred to being found sitting under a 
chariot (Ohh. Up. iv. I, 8). See p. 67 of Babn Bajendralal Mittra's translation. This 
story is alluded to by Professor Weber in his Ind. Stud. ix. 45, note, where he treats 
Sayogran as a proper name, and remarks **The VedSnta SUtras (i. 3, 34, 35), indeed, 
try to explain away this’’ (the circumstance of Janas'ruti being called a S'udra) and 
of course S'ankara in his commentary on them does the sanie, as well in his explana- 
tion of the ChhUndogya Upanishad." 1 am net, however, by any means certain that 
the epithet ** S'udra,” applied to Janairuti by Eainka, is not merely meant as a term 
of a^^ 

* Cleaning of this is that the word S'Udra is derived from such, vexation,** 
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Sutra 35. And tiiat J3iia4ruti was » Kshattriya is afterwards indi- 
cated by what is said of Abhipratarin of the race of Chdtraratha.” 

That Jana^ruti was not a S^udra appears also from this, that by 
examining the context he is afterwards found to be a Kshattriya by 
the sign that he is mentioned along with Abhipratarin of the family 
of Chaitraratha. For in the sequel of the passage regarding the 
knowledge of the Samvarga mention is made in these words of Abhi- 
prataxin Ghaitrarathi, a Kshattriya: *Kow a Brahmaoharin asked 
alms of Skunaka of the race of Kapi, and Abhipratarin the sdli of 
Kaksliasena who were being served at a meal’ (Chh. Up. iv. 3, 5). 
And that Abhipratarin belonged to the family of Chaitraratha is to be 
gathered from his connection with the Kapeyas ; for the connection of 
Chaitraratha with the latter has been ascertained by the text : ‘ The 
Kapeyas performed sacrifice for Chaitraratha.” Priests of the same 
family in general officiate for worshippers belonging to the same family. 
Erom this, as well as from the text : * Prom him a lord of Kshat- 

and drUf “to run.” (Sec the First Volume of this work, p. 97, note 192.) Even the 
great S'ankara, it seems, was unable to perceive the absurdity of such etymologies. 
In his commentary on the Chhiindogya Upanishad the same writer tells us that 
various explanations had been given of the employment of tho word S'udra in this 
passage : iVa«M roja 'mu kshattri-sambafidhat | ha hshattaram uvacha" (iv. 1, 6) 
ity uktam | vidya^grahanTtya cha hrahmaim-samipopagamat | sudrasya cha anadhU 
karat ( haiham idam anmurupam Raikvma uchyate “ sudra ” iti | tattra ahur acAa- 
ryyah | hamaa-vachana-sravandt stig enam avive^a | tena asau suchd arutvd Maik- 
vaaya mahimdnam vd dra/vati iti | riahir dtmanah parokahcynatdm daraayan “ audra'* 
ity aha \ audra~vad bddhanena eva enam vidyd-grakandya upajagdma na auiruahayd\ 
na tu jdtyd eva audrah iti | apare punar dhur alpam dhanam dhritam Hi ruafm eva 
enam uktavdn sudra” iti \ “ But is not Janasruti shewn to have been a king, (a) 
from his name being connected with a charioteer in the passage ‘ He said to his 
charioteer,’ (/;) from his resorting to a Brahman to obtain knowledge, and (c) horn a 
S'udra possessing no such prerogative F How then did Kaikva address to him an 
appellation inconsistent with this in the words ‘ o S'udra F ’ Learned teachers reply r 
* Vexation {suk) took possession of him on hearing the words of the swan : in con- 
sequence of which, or of hearing of the greatness of Raikva, he ran up 

[S’Qdra is here derived either &om aucfwL + dravatiy or from arutvd 4 drweat%] ; and the 
rishi, to shew his knowledge of things beyond the reach of the senses, called him 
S’udra. He had approached to obtain knowledge from the rishi by annoying him like a 
S'udra, and not by rendering him service ; while yet he was not by birth a S^Udra. 
Others again say that the rishi angrily called him a S'udra because he had brought 
him so little property.” This passage is also translated by BUbu BUjendralal (Ohh. 
Up. p. 68, note), who renders bddhanena {which I have taken to mean “annoying ”) 
by “ paying ” for instruction ; but 1 cannot find any authority for this sense of the 
word. 
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triyas named Chaitrarathi was descended,^ wliicli proves that his 
family were Kshattriyas, we may g^er that Abhipratarin belonged 
to this class. And the circumstance that Jana^ruti is mentioned in 
connection with the same branch of knowledge as Abhipratarin, the 
Kshattriya, shews that the former also was a Kshattriya. For it is in 
general men of the same class who are mentioned together. And from 
the fact of Jana^ruti sending a charioteer (Chh. Up. iv. 1, 5-7), and his 
other acts of sovereignty also, we learn that he was a Kshattriya. 
He^e (we ‘conclude that) a S'udra does not possess the prerogative 
of divine knowledge. 

Sutra 36. “From reference being made to initiation, and from a 
S'udra being declared tc be excluded from it.” 

“And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi- 
ture with the sacred cord and other rites are referred to in passages 
where science is the subject in question. For the fact that the seekers 
after such knowledge obtained initiation, is shewn by such passages as 
the following : ‘ He invested him ; ’ ‘He came to him, saying, teach 
me, Sir* (Chh. Up. vii. 1, 1 ?); ^Devoted to Brahma, resting in Brah- 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (sayiijg) ‘ he will declare all 
this* (Praina Up. i. 1); and ‘having invested them,* etc. And that 
a S'udra receives no initiation is shewn by the text of the Smriti 
which pronounces him to bo but once-bom, viz. ‘the S'udra is the 
fourth class, and once-bom ; * and by such other passages as this : 

‘ There is no sin in a S'udra, and he is not entitled to initiation.* ** ® 

Sutra 37. “ And because he acted after ascertaining that it was not 
a S'udra [who had come to him].” 

“That a S^udra does not possess the prerogative of acquiring know- 
ledge appears also from this that [according to the Chhandogya Upani- 
sheid] Gautama proceeded to invest and instruct Jabala after ascertain- 
ing by his truth-speaking that he was not a S'udra : ‘ Hone but a 
Brahman could distinctly declare this : bring, o fair youth, a piece of 
fuel ; I will invest thee; thou hast not departed from the truth ’ (Chh. 
Up. iv. 4, 6y 

TMs last verse has been already quoted in Yol. I. p. 138, note 244. 

* I shall quote in fiiQ the eariier part of the passage from which these words are 
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Sutra 38. “And because, according to the Smyiti, a*S'udra is for- 
bidden to hear, or read, or learn the sense.*’ 

“And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, appears from this that, according to the Smyiti, he 
is forbidden to hear it, or read it, or learn its sense : i,e, it is declared 
in the Smriti that he is forbidden either to hear the Yeda, or read the 
Veda, or to learn it contents, or to practise its injunctions. Hearing is 
forbidden to him in these texts : ‘ If ho listens to the reading of the 
Veda, his ears are to be filled with [melted] lead and lac ; ’ and ^ The 
S'udra is a walking cemetery ; therefore no one must read in his vi- 
cinity.* And consequently the reading of it is prohibited to him : for 

taken, both for the sake of explaining the allusion, and for the illustration which it 
affords of ancient Indian manners: Chh. Up. iv. 4, 1. Satyalfamo ha Jabalo Jahalam 
mataram amantrayanehakre ^^brahmaeharyyam bhavati vivatsyami Jcim-gotro nv aham 
asmi** iti | 2. Sa ha enam uvaeha aham etad veda tata yad-gotraa tmm asi | bahv 
aham charantl paricharinl yauvane tvam alabhe \ na *ham etad na veda yad-gottraa 
tvam asi | Jabald tu ndma aham asmi Satyakdmo ndma tvam asi | sa Satyakdmah eva 
Jdbdlo ^bravlthdh*' iti | ** Satyakama, the son of Jabala, addressed his mother Jabala, 
saying, * I wish, mother, to enter on the life of a religious student. To what family 
{gottra : see Muller’s Anc. Sansk. Lit. pp. 378 If.) do I belong >* 2. She answered, 
‘ I do not know, my son, to what family thou belongest. Much consorting [with 
lovers] and roving (or serving), in my youth, I got thee. I know not of what family 
thou art. But my name is Jabala, and thine Satyakama. Say, ‘ I am Satyakama 
son of Jabala.’ ” He accordingly goes to Huridrumata of the race of Gotama, and 
asks to be received as a student. The teacher enquires to what family he belongs 
and the y^th repeats verbatim the answer he had received from his mother, and says 
he is Satyakama the son of Jabrda. The teacher replies in the words quoted % 
S’ankara ** No one other than a Brahman could distinctly declare this,” etc. The 
interpretation of paragraph 2, above given, seems to convey its correct sense, Jabilla 
apparently means to confess that her son was nullius jUius : and that he must be 
content to call himself her son, as she did not know who his father was. Ifhe explan- 
ation of the words bahv aham charantl parichdrim yauvane tvam alabhe given by the 
Commentators and followed by Babu Rajendralal Mittra, that she was so much occu- 
pied ^nth attending to guests in her husband's bouse, and so modest that she never 
thought of enquiring about her son's gottra, and that her husband died early, is founded 
mainly on the word parwAarwI, and would not account for Jabala' s ignorance of her 
husband’s name (which she does not mention) or even of her husband’s lineage. In 
regard to the sense of charantl see the passage from the S'atapatha Brdhmana, ii. 5, 
2, 20, quoted in the First Volume of this work, p. 136, note 242. S'ankara was either 
ignorant of the laxity of ancient morals, or wished to throw a veil over the spurious 
origin of a sage like Satyak&ma who had attained divine knowledge and become a 
teacher of it (see Chh. Up. iv, 10, 1), In his preface, however, p. 30, as I observe, 
Babu Rajendralal speaks of Satyakama as a natural son in these words; “Although 
a natural born son whose father was unknown, and recognized by the contemptuous 
soubriquet of Jabala from the designation of his mother Jabala,” etc. 
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Kow tm bei hi whose neighbourhood even the Yeda is forbidden to be 
read, read it himself? And if he utters it, his tongue is to be eut ; 
and if he retains it in his memozy, his body is to be slit. And it 
results from the meaning of the terms that he is prohibited from learn- 
ing its contents, or practising its injunctions, according to the texts, 
^Z4etno one impart intelligence to a S'udra;’ and ^reading, sacridce, 
and liberality are the duties of twice-born men/ As regards (/) Vi- 
dura, Bharma, Yyddba, and others in whom knowledge was produced 
in consequence of their recollection of acts performed in a former 
birth, their enjoyment of its results cannot be prevented, from the 
transcendent character of the effects of knowledge ; and because in the 
text * Let the four casteb be made to hear them,’ the Smriti declares 
that the four castes possess the prerogative of learning the Itihasas 
and Purauds [by means of which S'udras may attain perfection]. But 
it has been established that S'udras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Yeda.” 

The Bhagavad Glt& affirms a different doctrine in the following 
verses, x. 32 f., where Krishna says : 

Md^ hi Pdrtha vyapd^ritya ye 'pi eyuh pdpchyomyal^ 1 etriyo vaUyds 
tathd iudrae te 'pi ydnti pardfft gatim ( 33. Kim punar Irdhmandh puli’- 
yd^ hhahtdh rdjarekaym tathd j 

Those who have faith in me, even though they be of hope origin, 
women, Yai^yas, and S'udras, attain to the most transcendent state. 
How much more pure Brahmans and devout royal rishis.” 

S'ankara could scarcely have been ignorant that his principle was not 
in harmony with this text ; but he has thought proper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a worif held in such high estimation. • 

See also the account of the views entertained om the same subject by 
S'S^iJilya which I have stated above, p, 178. 

Page 105, line 24. 

The foilawing quotation continues the discussion of this subject; 
and will also serve to illustrate pp. 6 and 16^ above^ as well as p. 60 
of tie First Yoiume : 

BraJtea Biltara L 3^ 30. ** Samam-n^ma-rnpa^i^dak aha dvriitdv apy 
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amrodho darkm&t cha^* • atMpi sydt 1 yadi pa&^-Hdi-pai ieva- 

vyahtayo ^pi santatyd eva utpt^dyeran nirudhyerafki cha tato ^bhidhsnd- 
hhtdhey&hhidhdtrz - vyavahdrdvie^iheddt aamhandha - nityatvena mrodhah 
iahde parihriyeta ] yadd tu khalu aahalaih trailokyam parityaktorndma- 
rdpafh nirlepam praliyate prdhhavati cha ahhinmam iti kruti-amriti'-vdddh 
eadanti tadd katham avirodhah iti ] tattra idam ahhidhlyate ^^samdna^ 
ndma-rupaivad ” iti \ tadd ^pi aaihadrasya anaddtvam tavad ahhyupayan- 
tavyam | pratipddayishyati cha dchdryyah safhsdrasya andditvam ** upa~ 
padyate cha apy upalahhyate cha^^ iti (Brahma Sutra ii, 1, 36) | anddau 
cha aamsdre yathd avdpa-prahodhayohpralaya-prahhava'iravane ^pi pdrva- 
prahodha-md uttara-prahodhe ^pi vyavahardd na hakchid virodhah ) evaih 
kalpdntara-prahham^pralayayor api iti drashtavyam | avapa-prahodhayai 
cha pralaya-prahhavau kruyete | ^^yadd auptah avapnam na kanchana 
pakyaty atha aamin prdmh eva ekadhd hhavati tadd enafh%>dk aarvair 
ndmahhih aaha apyeti .ehakahuh aarvaih rupaih aaha apyeti krotram aar- 
vaih iahdaih aaha apyeti manah aarvair dhydnaik aaha apyeti \ aa yadd 
pratihudhyate yathd ^gner jvalatak aarvdh dUo viaphulingd^ vipratiah- 
fherann evam eva etaamdd dtmanah aarve prdnd^ yathdyatanam vipratiah- 
thante prdnehhyo devah devehhyo lokdh (Kaush. Br. Utt. A. 3, 3) iti ] sydd 
etat I avdpe puruahdntara-vya/vahdrdviehheddt avayafh cha auahupta-pra- 
huddhaaya purva-prahodha-vyavahardnuaandhdna-aamhhavdd aviruddham | 
mahdpralaye tu aarva-vyavahdrochheddj janmdntara-vya/vahdra'-vach cha 
kalpdntara-vyavahdraaya anuaandhdtum akakyatvdd vaiahamyam iti | na 
eaha doahah | aaty api aarva-vyavahdrochhedini mahdpralaye Fa/ramekva- 
ranugrahad Uvardndm Hiranyagarhhddlnum kalpdntara-vyavahdrdnU'^ 
aandhampapatteh | yadyapi prdkritdh prdnino na janmdnta/ra-vyava- 
hdram anuaandhdndh drikyante iti na tat prakrita-vad ikvardndm lhavi- 
tavyam | yathd hi prdnitvdvikeahe ^pi manuahyddi-atamla-paryyanteahu 
jndnaikva/ryyddi-pratihandhah parena parena hhuyan hhavan %fikyat$ 
tathd manushyddiahv eva Hiranyagarhha-paryanteahu jndnaikvaryyddy- 
ahhivyaktir api parena parena hhuyaal hhavati ity etat kruti-amriti- 
vddeahv aaakrid eva anukalpddau prddurhkavatdm pdramaikvaryyam irw- 
yamdnam na kakyam ndati iti vaditum \ tatak cha atlta - kalpdnuahthita- 
prahriahta-jndna-karmgndm ikvardndm Hiranyagarhhadlndin varttamdna- 
kalpddau prddurhhavatdm ParamekvardnugrihUdndih aupta-pratihuddhor 
vat kalpdnta/ra^vyavahdrdnuaandhdnopapattih | tathd cha krutir *^yQ 
Brahmdnaih vidadhdti pdrvafh yv vai veddmk cha prahinoti taamai { takh 
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ha dmafa dimathuddhi-praM^am mumuhshur mi ^aranam aham prapadye^^ 
(SVeta^vatara UpaniBhad, vi. 18) iti | Bmaranti cha S'aunalcadayo Md- 
dhuchhandal^^prahhritihhir ddkoAathyo drUhidh iti \ prcathedam cha evam 
eva Mndarshy^adayah smaryyante ( irutir apy rishi-jndnapurvaham 
ma mantrena anmhthdnafh dariayati *^yo ha mi aviditdrsheya-chhando^ 
daivata-lrdhmanena mantrena ydjayati vd adkyapayati vd athdnuth cha 
richhati garttafh vd prapadyate^^ ity upahramya ** taamdd etdni mantre 
vidydd^^ iti | prdnindm cha aukha-prdptaye dharmo vidMyate duljkha^ 
pwrihdrdya adharmah pratiahidhyate \ df'iahtdnuiravika-duhkha-aukha- 
viahayau cha rdga-dveahau hhavato na vilakahana-viakaydv ity aio dhar- 
mddharma-phala-hhdtottarottard spiahtir niahpadyamdnd purva-ariahti- 
aadriiy eva nishpadyate | amritU cha hhavati “ teahdffi ye yani karmdni 
prdk-arishtydm pratipedire | tdny eva te prapady ante arijyamdndh punah 
punah 1 hi'dmrdhimare mridu-krure dharmadha/rmdv ritdnrite | tad-hhd- 
vitdh prapady ante taamdt tat taaya rochate^^ | iti | praliyamdnam api cha 
idamjagat sahty-avahaham eva praliyate saJcti-mulam eva cha prahhavati 
ita/rathd dkaamikatva-praaangdt | na cha anehdkdrdh saktayah iakydh 
halpayitum | tatas cha vichhidya vichhidya apy udhhavatdm hhur-ddi- 
loka~ pravdhdndm deva-tiryah-manuahya^lahahandndm cha prdni^ni- 
kdya-pravdhdndm varndsrama-dharma^phala-vyavaathdndm cha anddau 
aamadre niyatatvam indraya-viahaya-aamhandha-niyatatva’-vat pratyeta- 
vyam \ na hi ind/riya-viahaya-aambandhdder vyavahdraaya prati aargam 
anyathdtvam shaahthendriya-viahaya-Jcalpam sakyam utprehshitum ( atas 
cha aarva-kalpdndm tulya-vyavahdratvdt kalpdntara-vyavahdrdnman- 
dhdnorkahamatvdch cha Uvardndm samdna-ndma-rupdh eva pratiaa/rgaih 
viieahdh prddurlhavanti aarndna-ndma-rupatvach cha dvrittdv api rnahd- 
sarga-mahdpralaya-lakshandydm jagato ^hhyupagamyamdndydm na kak- 
chich chhahda-prdmdnyadi’Virodhah | aarndna-ndma-rupatam cha-kruti- 
mritl dftriayatah*^ adryd-chandramaaau dhdtd yathd-purvam ahalpayat | 
divam cha prithivm chdntarlkaham atho avah | iti | yathd purvaamin 
kadpe auryu-chandramah-prahhriti jagat klriptam tathd Uminn api kaJpe 
Pa/ramekvaro ^kalpayad ity a/rthah | tathd ^^Agnir vai akdmayata ^ an- 
nddo devdndfh aydm ’ iti aa evam agnaye kpittikdhhyah puroddkam aahfa- 
kapdla^ niravapad^^ iti nakahattreahti-vidhau yo ^gnir niravapad yaamai 
vd Agnaye niravapat taydfy aamdna-ndma-rdpatdm darkayati ity-evaih- 
idtlyakd krutir uddharttavyd | ampitir api piahlnJdfh ndmadheydni ydk 
J^ka mdaa^ dpiahtaya^ | km^varyy-mte praadtdndm tdny evaibhyo dadaty 
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ajah I yathart&v Tritu4ingdni n&nd.^irapd.ni pmryyay$ | drikymte tdni t&ny 
eva tathd hh&vdh ytiyddishu | yathd^bhimdmnoHUdstulyds te admpratair 
iha I devdh devaif atltair hi rupair ndmabhir eva cha^* ity evam^jatlyahd 
drashfavyd \ 

'‘Brahma Sutra, i. 3, 30. 'And though there be a recurrence of crea- 
tion, yet as (the new creation) has the same name and form'' (as the 
old) there will be no contradiction in regard to the words of the Veda ; 
since this is proved both by the intuition of rishis and by the Smriti.' 
And further, let it be so that if a series of individual gods, as of 
animals, etc., is bom and disappears in unbroken continuity, the al- 
leged contradiction in regard to the words of the Veda (viz. that as 
they ar^ connected with objects which are not eternal, they cannot 
themselves be eternal) will be removed by the perpetuity of connection 
arising from the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. But when, as 
texts of the S'ruti and Smriti inform us, the entire three worlds, losing 
name and form,*' are utterly annihilated and afterwards produced anew, 
how can the contradiction be avoided ? [The meaning of this is : How 
can there be an eternal connection between the words of the Veda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the total (not 
merely the partial) destruction of the universe ? and if such a connection 
does not exist, how can the words of the Veda be eternal, when before 
this new creation they represented nothing existent? see above, p. 
102.] A reply to this is given in the words, ‘Yet as (the now 
creation) has the same name and form as the old,’ etc. Even then 
the world must be admitted to, have been without a beginning. This 
eternity of the world will be declared by our teacher in the words (of 

T Professor Goldstiicker is of opinion that Here, as elsewhere, these words {nama- 
rupd) should be rendered " substance and form.** See the note on the subject furnished 
by him in M. Burnouf’s Introduction k Thistoire du Buddhisme Indien, p. 502. 

0 Govinda Ananda remarks on the SOtra before us, and S'ankara’s comment : Nmu 
maJia-prahye jater apy asattvat kahdMha-samhmdJmnityatvam ity Znankya 
mdna*' iti | autramnirasyadiankdmdha ^^athBpV* iti | vyakti-santatyZijdtmdma'odn-^ 
tara-pralaye aattvdt sambandhaa tiahthati vyavahdrdviehhedaj jndyeta cha tii vedaaya 
anapekskatmia pramar^e na kaschid virodhdh sydt | nirUpapralaye tu aamhandhor* 
maat punah afishiau kenachit puma aanketak karttavyah iti puruaha-btMki-adpa^ 
kahatvena vadaaya aprdnuinyam adhyapakttaya aaTayaaya naadd aaritasya anttyatvoM 
eha praptam ity artha^ | mahapralaye *pi nirlepa^layo 'aiddha^ aaUkdryya-^dd&t ] 
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Bnima Siit^^ ii. 1, 36}^ ^It is agi^bletoreason, and it is asoertamed.* 
And tha world being eternal, altbougb the Yeda declares that its disso- 
lution and reproduction take place during the sleep, aid at the waking 
(of the creator), still as the practice continues the same in the later, as 
in the previous, waking condition, there is no contradiction (of the sort 
pretended). And it is to be considered that the same must be the case 
in regard to the dissolutions and creaUons of another Kalpa (see Yol. X. 
p. 43 f.). Now dissolutions and creations are said in the Yeda to take 
place during (the creator’s) sleep, and at his waking. ^When the 
sleeper does not see any vision, and when his breath is concentrated 
in him, then the voice with 'all names enters into him, the eye with 
all forms enters into him, the ear with all sounds enters itfto him, 
the mind with all thoughts enters into him. When he wakes, just as 
sparks shoot out in all directions from blazing hre, so do all breaths 
according to their several seats issue from this Soul ; from the breaths 
spring deities; and from the deities worlds* (Kaushitakl Brahmana, 
latter part, 3, 8). But be it so, that [in the circumstances referred 
to] there is no contradiction of the kind alleged, because during the 

tatha eha aamskaratmana sabdartha^tat-aamhandhanam aatam eva punah afiahfav 
abhwyakter m anityaivam | ahhivyaktandm purva-kalplya-ndma-rupa-samanatvad 
fta aanketah kmachit kdryyah | vishama-srishtau hi aanketdpekahd na tulya^sriahtdv 
iti pariharati tattra idam** ity-ddina \ “ But since in a great dissolution even species 
cease to exist, will it not result that the connection of words with the objects they 
denote is not eternal? In reference to this doubt the aphoriet says, * as the name and 
form are the same,* etc. Waving the authority of the Sutra, ttie Commentator ex- 
presses a doubt iu the words ‘ And further,* etc. It is true that the connection sub- 
sists in consequence of the continuity of individuals owing to the existence of species 
during the intermediate dissolutions, and this connection will he known because the 
previous practice continues uninterrupted. And so from the independenpo of the 
Veda, there will he no contradiction in regard to its authority. But since in a total 
dissolution all such connection is lost, and some intimation (of what had existed before) 
must be given by some person at the new creation, the Veda will be dependent on 
the understanding of such person, fnd consequently its unauthoritativeness, as 
well as the non-eternity of the dependent object, owing to the extinction of the in- 
structor on whom it depended, will result. But even in a great dissolution an absolute 
annihilation is unproved, according to the doctiine that effects exist in their causes^ 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at the new creation as re- 
minisoen^B of a previous existence, they are not non-eternal, As the objects thus 
manifested have the same names and forms as in the previous Ealpa, there is no 
necessity for any iniimadon (of what had existed before) being given by any person. 

suek an Intimation would, indeed, be required in a dissimilar creation, but not 
in one wldch is similar. It is thus that the commentator removes the objection ut 
the woiide H ^ this is given,* etc.” 
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sleep (of one \>erson) the practice of others continues uninterruptedly^ 
and even the person who has been in a deep sleep can ascertain the 
action which took place in his £>nner waking state. But this is in- 
applicable to a great dissolution, because then there is an absolute 
annihilation of all practice, and because tile practice which prevailed in 
another Kalpa, like that of another birth, cannot be ascertained. This 
objection, however, does not hold; for although all practice is annihi- 
lated by a great dissolution, still it is proved that through the favour 
of the supreme Lord, the lords Hirauyagarbha (Brahma), etc., can 
ascertain the practice of the preceding Kalpa. Although ordinary 
creatures are not observed to evince the *power of discovering the 
practice of a former birth, the limitation which is true of them will 
not attach to the great lords in question. Por just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing ; so too, in the series be- 
ginning with men and culminating in BLiraijyagarbha, there is an ever 
greater and greater manifestation of knowledge and of power, etc. ; and 
thus the transcendent faculties which are declared in texts of the S'ruti 
and Smfiti to belong to the beings who again and again come into existence 
at the beginning of the successive Kalpas cannot be denied to be real. 
And consequently it is established that the lords Hiraiiyagarbha and 
others who during the past Kalpa had manifested distinguished know- 
ledge and powers of action, and who again came into existence at the 
beginning of the present Kalpa, and enjoyed the favour of the supreme 
Lord, were able, like a person who has been asleep and awakes again, 
to ascertain the practice of the previous Kalpa. And accordingly 
the S'ruti says: ‘Seeking hnal liberation, 1 take refuge with that 
God, shining by the light of his own intellect, who in the beginning 
creates Brahma and reveals to him the Vedas* (S'veta^v. XJpan, vi. 18). 
And S'aunaka and others record in their Sm^itis that the hymns in the 
ten Ma^dalas of the Big-veda were seen by Madhuchhandas and other 
rishis. In the same way the Kandarshis, etc., of each of the Vedas 
are specified in the Smpitis. The S'ruti, too, in the passage commenc- 
ing ‘ Any priest who in sacriheing for another person, or in teaching a 
pupil, ^employs a text of which he does not* know the rishi, metre, diity, 

20 
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aQ.d;^ropei; application, is turned into a post, or falls into a pit,’ and end* 
ing, ‘Wherefore let him ascertain all these points regarding every text; ’ 
—declares that a knowledge of the rishi by whom it was seen should 
precede the ceremonial use of every text.® Further, righteousness is 
prescribed and unrighteousness is forbidden, with a view to promote the 
happiness and obviate the misery of living beings : and love and dislike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are scripturally revealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom- 
pense of righteousness and unrighteousness, is constituted perfectly 
similar to each of those which preceded it. And the Smf’iti, too, de- 
clares : ‘ These creatures, as they are reproduced time after time, per- 
form, respectively, the very same actions as they had performed in the 
previous creation.'® They so act under the influence of (their previous 
tendencies) whether noxious or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that 
they are disposed to one or another course of conduct.’ Besides, even 
when this world is destroyed, a residuum of its force (iaUi) continues, ^ 
and it is reproduced only because it has this force for its basis : for 
any other supposition would involve the difficulty of the world having 
no cause. And as we cannot conceive that there are many forms of 
force {^iahti)y wo must believe that, as the relations between the senses 
and their objects are invariable, so too, in a world which had no com- 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al- 
though separated from each other in the period of their production,) as 
well as the ordinations of castes, orders, duties, and recompences are 
invariable. For we cannot imagine that such conditions as the re- 

® The object of these remarks of S'ankara regarding the rishis is thus explained 
by Govinda Ananda : Kincha mantranam fishy •MUjnanavadyakatva-jnapika srutir 
mmtra^dfig^fishii^amjmnatisayamdarsayati ity aha j . . . . tatha cha jnanddhikaih 
hulpdniaritam vedam smfitvd vyavaharaaya pravarttitatvdd vsdasya anaditvam anape^ 
kshatvam cha (wiruddham iti hhaval^ | ** In these words S'ankara intimates that the 
B^ruti which declares the necessity of knowing the rishis, etc., thereby manifests 

the trapscendent knowledge of the rishis who saw the mantras And so from 

the fact that these rishis, distinguished by eminent knowledge, recollected the Teda 
which had existed in a different Kalpa, and [again] gave currency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Veda 
is not^ contradiction [to any facijr-^uch is the purport.** 

fs fte the First Volume of this work, p. 60 , ^ 
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lations between the senses and their objects, etc., should Tnry in^Yery 
creation, in such a way, for example, as that there should exist objects 
for a sixth sense. Hence, as all Kalpas exist under thasame conditions, 
and as the lords (Hiranyagarbha, etc.) are able to ascertain the conditions 
which existed in another Kalpa, varieties (of beings) having the same 
name and form are produced in every creation; and in consequence of this 
sameness of name and form, even though a revolution of the world in the 
form of a great creation and a great dissolution is admitted, no contra- 
diction arises affecting the authority of the words of the Veda, etc. Both 
S'ruti and Smriti shew us this sameness of name and form. Here such 
texts of the S'ruti as these may be adduced : * The creator formed as be- 
fore the sun and moon, the sky and the earth, the air and the heaven.* 
This means that in this Halpa the supreme £ord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Kalpa. ^ Again ; Agni desired, * May I be the 
food-eater of the gods.^’ He offered to Agni [as the deity presiding over] 
the Krittikas (the Pleiades) a cake in eight platters.* In this passage 
the S'ruti shews that the two Agnis, he who in the ceremony of sacri- 
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. And such Smritis, too, as the 
following should be examined : ‘ The TJnbom Being gives to those born 
at the end of the night {i,e, of the dissolution “) the names of the rishis 
and their intuitions into the Yedas.^® Just as on the recurrence of each 
of the seasons of the year its various characteristics are perceived to be 
the very same (as they had been before), so too are the things produced 
at the beginning of the yugas ; and the past gods presiding over dif- 
ferent objects resemble those who exist at present, and the present 
(resemble the) past in their names and forms.* ** 

I shall quote a part of S'ankara*s remarks on the Brahma Sutra, 
ii. 1, 36, referred to in the earlier part of the preceding quotation, in 
which the eternity of the world is affirmed : 

Krittika^nakshattrabhimani-devaya Agnaye — Govinda Ananda. 

8'armryy-ante pralayante-^Oeoyin^Q, Ananda. 

IS The sense of the last words, which I translate literally, is not very clear. Govinda 
Ananda says that in the word vedeahu the locative case denotes the object {vedaskv iti 
viahaya^aaptamt). Compare the passages quoted above in p. 16 from the Vishnu P- 
and M. Bh. which partially correspond with this verse. 

Already quoted from the Vishnu P. in the First Volume of this work, p. 60. 
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VpapadyaU eha upalahhyate cha^^ | ^^upapadyaU oha’^^ 
mfhAwtmya anadityam | ddimattve hi safhB&ra^a akamdd udhhuter muh- 
tdndm api punah sadiadrodhhuti’prasanyalt | akritdhhydgamchprasmgai 
dm 8ukha-du^hhddi~vaiihamyaBya nimmittatvat | na dm Ihwro vaiaka- 
mychhdm ity uhtam | na cha avidyd kevald vaishamyaaya kdranam eka- 
rdpatvdt I rdgddidzhka^maandhMptadza/rmdpekahd tv avidyd vakhamya^ 
karl sydt | na oka karma antareiia sartram aamhhwoati na cha ia/rlram 
antarem ka/rma samhhavati iti itaretardiraya-doaha-prasangah \ anddiP&e 
tu vljdnkura-nydyma upapatter na hakchid doaho hhavati | 

* It is agreeable to reason, and it is ascertained.’ The eternity of 
the world is agreeable to reason. For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who had obtained liberation from mundane 
existence might become again involred in it ; and (2) that men would 
enjoy or suffer the recompense of what they had never done, as the 
inequalities occasioned by happiness and misery, etc., would be cause- 
less. But God is not the cause of this inequality, as we have said 
(see the comment on Sutra ii. 1, 34). Nor can ignorance alone be its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with works induced by the surviving me- 
mory of desire and other sources of disquiet, may be the cause of in- 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence ; so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from all eternity.” (See Ballantyne’s Aphorisms of 
the Bankhya, Book i. pp. 60 and 126.) 

Page 111, Une 2 from the foot; and Page 113, line 11. 

In the first edition, p. ?8, 1 had translated the word eamayddhyu- 
ehite in the morning twilight.” “When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

i.Ai $s Professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at hap-hazard, and by some chance the liberated may 
Whse^^hias irefifsihe unUberated. * 
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to the fact that the term is explained in ^Professor Wilson’s. Diotioiiary 
as denoting a time at which neither stars nor sun are visible.” 
Professor Cowell has since pointed out that the word occurs in the 
second of the following verses of Manu, where a rule is given for the 
interpretation of the Veda in oases such as that referred to by the com- 
mentator on the ^Nyaya Sutras: ii. 14 : 8' ruti-dmidham tu yattra sydt 
tattra dhwrmdv uhhau amritau | uhhdv api hi tau dharmmt aamyag uhtau 
manlshihhih | 15. Udite ^nudite chaiva sdUnayadhyushite tathd | sarvatkd 
varttate yajnah itlyam midiki iruti^ | 14. In cases where there is a 

twofold Vedic prescription, both the rites are declared in the Smriti to 
be binding ; since they have been distinctly pronounced by sages to be of 
equal authority. 15. The Vedic rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sun 
has risen, when it has not risen, and when neither stars nor sun appear, 
i.e, in the morning twilight.’* Kulluka says : Surya-nahshatra-vmji- 
tah Mlah samayUdhyushita-iahdena uchyate | a time devoid of sun and 
stars is denoted by the word aamayadhyuahita. 

Page 142, lines 14 and 16. 

The hrst of these quotations is from the Brihad Aranyaka TJpanishad, 
i. 4, 10; and the second from the Chhandogya Upanishad, viii. 7, 2. 

Page 149, line 6. 

Por kahdddikshiUr read ^abdad ihshiter, 

% 

Page 154, note 140. 

Professor Cowell observes on the close of this note that the Sankhya 
opponent maintains that the metaphor is in every case a real one. 

Page 157, line 18. 

Professor CoweU remarks that the meaning of the phrase ialda-prch 
Wthe is not con*ectly rendered by the translation here given, viz. 
** where the (proper sense) is established by the v?%rds.” The author 
is laying down the general rule that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is fi.guratively used, and where conse- 
quently the word itself is the only index to the senaOi it must be 
understood in its primary signification. The proper renderii^i therefore^ 
is ; Where the sense can only be detexuined by the wonl itself**’ 
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Page 160, lim 18. 

For punar-utpattir read punar-anutpattir. 

Page 181, lines Y and 11 from the foot, 

I learn from Professors Cowell and Goldstiicker that vimatd emritih 
should be rendered not *‘the variously understood Sm^iti*' but “the 
Smriti which is here the subject of dispute.*' 

Page IsS, note 160, line 

With R.V. i. 179, 2, compare R.V. vii. 76, 4, quoted in p. 245. 

Page 201, line 21. 

The commentator thus explains this verse of the Vishnu Purana 
(I am indebted to Dr. Hall for a collation of the best MSS. in the 
India Ofdce Library): Pte oha dveshopaiama-prakardk madhyamadhi- 
kdrindm eva uktdh na tu uttamadhikarinam ity aha | ^^Ihinna- 

drUd " hheda-drishtya | hhinna-drisdm^^ iti vd pdthah | tattra hhinna- 
da/rkane “ ahhyupagamam ** anglhdram kritvd dveshopasamopdya-lheddh 
hathitdh | uktdndm updydndm paramdrthorsankshepo mama mattah krdya- 
tarn I “In the words ‘these notions,* etc.* he tells us that the methods 
of repressing hatred which have been hitherto declared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. Bhinna-driid is the same as hheda- 
drishfyd^ ‘ with a view which distinguishes [the Deity from them- 
selves],* or the reading is hhinna-drisdm^ ‘of persons who look [on 
Him] as distinct.* ‘ Accepting * {ahhyupagamarh kritvd\ i,e, admitting, 
this opinion regarding a distinctness, ‘ I (the speaker in the Y.P.) have 
declared these methods of repressing hatred. Now hear , from me a 
summary \ of the highest truth in regard to these methods.’* 

Page 225, line 21. 

There is a verse in the Vajasaneyi Samhita, xiii. 45, in which also 
Agni is connected %rith the creation : To Agnir Agner adhi t^ayata 
hkdt prithivydh uta vd divas pa^ri 1 yenaprajdlf, Viivakarmd jagdna tarn 
Agne hedah pari te vfimktu | “Agni, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, b»y whom Vi^vakarman generated living creatures.” This verse is 
quoted and after its fashion explained in the S'atapatha Brahma^a, vii. 
5, 2, 21 : Atha dkx^hi^to ^jam | “ To Agnir Agner adhi ajdyata *’ ity 
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Agnir vat esha | Agner adhye^dyata | “ iohdt prithivydh via vd divas 
pari iti yad vai Prajapateh iokad qjdyata tad divas cha prithivyai cha 
iokdd ajdyata \ ‘‘ Yma prajdh Viivakarmd jajdna ” iti vdg vai ajo vdcho 
vai prajdh Vihaha/rmd jajdna ityddi | Then [ho places] a goat (a/a) 
on the southern side, (saying) : ‘ That Agni who sprang from Agni : > 
this goat is Agni and sprang from Agni. * From theT flame of the earth 
or from that of the sky ; * that which sprang from the flame of Pra- 
japati sprang from the Jnme of the earth and of the sky. ‘ By whom 
Vi^vakannan generate^iving creatures:* The goat, [or the Unborn], 
is Vach (Speech) : Vi4vakarman generated living creatures from Vach,” 
etc. Compare R.V. i. 67, 5, quoted above in p. 275. 

Page 235, line 9. 

Add after this the following texts, in which the verbs talcsh and jan 
are applied to the composition of the hymns : 

K.V. i. 67, 4. Vindanti im attra naro dhiyam^dkah hrida yat tasktdn 
mantrdn aiamsan | ** Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart.** 

i. 109, 1. Vi hy akhyam manasd vasyah iohhann Indrdgnl jndsaJi uta 
vd sajdtdn | itdnyd yuvat pramatir asti mahyam sa vdm dhiyam vdja* 
yantim atahkam | 2. ASravam he hhuri-ddvattard vdrh vijdmdtur uta vd 
sydldt I atha somasya prayatl yuvahhydm Indrdgnl stomam janaydmi 
navy am \ ‘*1. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. 1 have no other counsellor 
than you, — I who have fabricated for you a hymn supplicating |j)od. 
2. For I have heard that you are more bountiful than an ineligible 
son-in-law (who has to purchase his bride), or than a bride’s brother ; 
so now, while presenting a libation of Soma, I generate for you a 7iew 
hymn.” 

Page 253, line 15. 

Insert after this the following verse : E.Y. x. 66; 5. Sarasvdn dhlhhir 
Va/runo dhfita-vratah Pdshd Vishnur mahimd Vdyur Aivind | brahma- 
kfito amritdh viiva-vedasah iarma m yamsan trivarutham afhhma^ | 
May Sarasvat with thoughts, may Varuna whose laws are fixed, may 
Pushan, Yishnu the mighty, Yayu, the Ai^vins, — ^may these makers of 
prayers, immortal, possessing all resources, afford us a triple-oased pro- 
tection from calamity.” 
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Note m KdldtyaydpadUht<’^. — Soe page 84, note 89, * 
and page 290. 

I am indebted to Professor Goldstiicker for the following additional 
remarks on this expression : 

The Tarkasangraha, quoted by Professor Cowell in his interesting 
note which you kindly communicated to me, differs materially from the 
Bhfishapaiichchheda in its interpretation of tl(j^fallaoy called by them 
hddtia: and I might add that the Tarkasangraha-dlpikaprakSsa offers 
even a third explanation of the same Vai^eshika term. But I do not 
think that the hadha of the Yai^eshikas is the same as the hdlatita of 
the Naiyayikas. Foi when we find that the Bhashaparichchheda in 
*its enumeration at v. 70 applies to the fifth hetvahhdsa the epithet 
Jc&ldtyuyopadishta (probably the same as the kdldtyaydpaduhta of the 
Nyaya-sutra i. 50) yet in its explanation of v. 77 does not call it 
hdldtUa^ as the Kyaya does, but hddhay such a variation in terms 
seems pointed ; and when we find moreover that its interpretation of 
hadha differs from Yatsyayana’s interpretation of hdldtitay there seems 
to be a still greater probability that the Nyaya and Yai^eshika disagree 
on the question of the fifth hetvahhdsa. 

For that there is no real difference between the Nyayabhashya and 
the Nyayavritti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy hdldtUa arises when a reason assigned ex- 
ceeds its proper sphere {sddhanahdla)^ and neither, I think, can have 
takA hdla in its literal sense of ** time.” This might have been the 
case if, as Professor Cowell seems to suggest, plausibility ” of an 
argument were the subject of the Sutra; but as, in my opinion, the 
heiu is always intended to be a valid and good hetu, 1 do not see how 
such a hetu can become a bad^t one simply by being advanced too late. 
It would, however, become bad by being applied to a time, i.s. to a 
ease to whiph it properly does not belong. 

The circumstance that the Y^itti and Bhashaparichchheda are 
probaf ly works of the same author, does not invalidate my opinion ; it 
would seem on the contrary to confirm it, since the object of both these 
woiks is a different one : the former being intended as an exposition of 
^ the wd the latter as one of the Tai4eshika. 
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Abhipratarin, 297 
Abhyupagama-vada, 201 
Accentuation, 31 
Acharyya, 92 
Achyuta, 14, 45 
A_diti, 225, 252, 258 
Adityas, 102, 234 
Adbarurani, 47 
Adhokshaja, 43, 47 
Adhvaryu, 5, 53, 54 f. 
Adhvaryava (Yajur) Veda, 
» 212 

Adrishta, 132, 135 
^ther, whether eternal or 
not, 70, 106, 164 
Agastya, 247 
A^i, 5f., 46 f., 219 and 
passim 

Agni a source of inspira- 
tion, 258 f. 

Agni Savitra, 17 
Agnishtoma, 11 
Ahaiikara, 195 
Alia (Pururayas), 47 
Aitareya Brahmana, 5, 225 
Aitareya Upanishad, i. 1, 
—65 
Aia, 166 

Akshapada (Gotama), 199 
Akshara, 164 
Alcinous, 269 
Lianda Giri, 157 
Anga, 53 
Angis, 31 

Angiras, 31, 34, 219 f, 
Angirases, 246 
AnukramanT, 65, 275 
Anushtfubh, 11, 276 


Anuvyakhyanas, 205 
Apah (waters), 8 
Apantaratamas, 40 
Apastamba, 62, 179 
Apollo, 267, 270 
Apsaras, 247 
Apta, 114ff., 124, 128 
Aptoryaman, 11 
Aranyakas, 1, 26 

superior to rest of 

Veda, 81 
Argives, 270 
Arka, 224 
Arthavadas, 64 
Aijaman, 266 
Asmaka, 53 
Asridh, 225 
Astronomy, 31 
Asura, the, 258 
Asuras, 49 
Asuri, 192 
Arfvaluyana, 179 
As'valayana’s G|ihya Su- 
tras, 288 
Aefvattha, 46 
Asyins, 228, 236 
Atir&tra, 11 
Atharyan, priest, 55 
Atharvan, sage, 31, 220, 
259, 284 

Atharyan ^the Veda), 11 
Atharyfingirases, 3, 9, 21, 
42, 205 

Atharya Parisishta, 54 f. 
Atharyanas, 54 
Atharva-yeda, quoted — 
ii. 1,2,-260 
iv. 35, 6,— 4 
yii. 54, — 1 
X. 7, 14, 20,-3 


Atharva-veda contintied — 
X. 7, 43, 44,-279 
xi. 7, 24,-287 
xiii. 4, 38,-4 
xix. 54, 3,-4 
‘ — 59, 1, 2,-260 
Athene, 272 
Atri, 34, 220, 276 
Atris, 243 
Auddalaki, 77 
Aufreebt, Prof., Cat. of 
Bodl.Sansk.MSS.,27f., 
30, 39 

-- ■ aid from him ac- 
knowledged, 9, 15, 20, 
54, 219, 221, 287 f. 
Aupamanyaya, 213 
Ayyakta, 161, 173 
Ayasya, 240 
Ayatayaraa, 51 
Ayu, 222, 225 
Ayur-yeda, 114f., 116 f., 
132, 135 


B 

Babara Prarahi^i, 77 ff. 
Bacchus, 264 

Bildarayan^ 64, 69, 141, 
and passim 

" » controyerts opin- 
ions of Jaimini, 141 
■■■■'■■ of the Sfinkhyas, 
150 ff. 

Badari, 145 
Bahyyichas, 54 
Ballantyne’s Aphorisms of 
the ]M!m&nsa, 70 ff. 

— Aphorisms of the 
Kyaya, 110 ff., 20| 
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Ballantyiie*t Aphorums of 
tho SSiikhya» 133, 168 

Aphorisms of the 

. Vedfinta, 107 

— - Aphorisms of the 

Toga, 201, 289 
— Christianity con- 
trasted with Hindu Phi- 
losophy, 104, 214 

- — Mahabhashya, 104 

Siddhanta-mukta- 

Tali, 133 

Synopsis of 

Scienoo, 203 

Baneijea, Rev. Prof. K.M., 
12 

his Dialogues on 

Hindu Philosophy, 31, 
93 f., lid, 118, 133 
Bauddhas, 181 
Baudhayana, 179 
Benfey, Prof., his Sama- 
yeda,103, 221,231,238, 
266 

Bhadraaena, 156, 170 
Bhaga, 225 

Bhagavad-gita, quoted — 

ii. 42ff.,— 37 
X. 32,-300 
XV. 15,-97 

refeiTcd to, 193 

Bhagavata Puruna, equal 
to the Veda, 30 

— why composed, 42 
quoted — 

i. 8, 10,-192 

— 4, 14 ff.,— 41 

— 7, 6 ff.— 42 

ii. 8, 28,-30 

iii. I2,34,and37ff.— 11 
89,-207 

iv. ?9, 42ff.,— 34 
ix. 8, 12 f.,— 192 
ix. 14, 43 ff.,— 46 
xii. 6, 37ff.,— 43 

BhSgavatas, doctrine of 
the, 177 

Bbakta, or figurative sefise 
of words, 108 
Bhakti Satras, 177 
Bharadv^a, 17, 31 
Bharadvajas, 221 
Bhatatas, 276 
Bhfimtl, 255, 257 
Bhfiigava, 55 
BhfianiUparichiiheda, 133, 
150, 290 


Bhoja-r5ja, 201 
Bhub, 5, 7, 14, 104 
Bhuvab, 5, 7, 14, 104 
Bhrigu, 34, 219 
Bhfigus, 233, 237 
Bird, the, 258 
Blackie, on the Theology 
of Homer, 272 
Boehtlingk and Roth, Sans- 
krit Dictionary, 20, 152, 
201, 236, 240 f., 263 
Brahrn^, 8, 21, 24, 33, 43, 
and passim 

Brahmfi, 3, 10, 12f., 28, 
31, 34, 45, and passim 
Brahma composea of the 
Rig-veda, 27 
Brahma-kanda, 65 
Brahma-mTmansa, its ob- 
ject, 139 (see Vedanta) 
Brahman (prayer) 224 
Brahmanaspati, 234, 249, 
260 f. 

Brahmarata, 50, 52 
Brahma Siltras, 69, 93, 
and passim 
Brahma-vadis, 195 
Brahma-veda, 55 
Brahma-vaivartta-purana, 
i. 48, quoted, 30 

corrector of Veda, 

30 

Bfihad Aranyaka Upani- 
shad, quoted — 

i. 2, 4,-104 

— 2, 5,- 9 

— 4, 10,-142 

— 6, 5,— 9 

ii. 2, 3,-166 

— 4, 10,-8, 204 

iii. 8, 11,-164 

iv. 1, 2,-208 

— 3, 22,-33 

v. 8,-254 

Brihaspati, 221, 256, 260 
Brihat!, 15, 278 
Buddha. 202 

Butler (Bp.), his sermons 
on the love of God, 107 


0 

Calehas, 271 

Caste, originally but one, 
47 f. 

Chaitra, 92 


Chaitraratha and Chaitra- 
rathi, 297 
GbandiUa, 34, 178 
Ghhaudoga Briihmfina, 103 
Charana, 53 
Charanavyuha, 56 ^ 

Charakas, 52 ff. 
Charakacharyya, 53 
Charak&dhvaryus, 51 
Charvakas, 202 
Chhandas,.206 
Chhandogas, 54 
t/hhandogya Brahmana, 
181 

Chhdndogya Upanishad, 
quoted — 
iv. 1, 3,-294 

— 2, 2,-293 

— 3, 5,-296 

— 17, 1,~ 5 

vi. 2, 1, 3f.,— 151, 154 

— 3, 2,-156 

— *4, 1,-167 

— 8, 6f.,— 165, 176 

— 14, 6,-166 

— 16, 2,-167 

vii. 1, 1-5,-32,143,207, 
298 

— 25, 2,-178 

viii. 7, 2,-142 

— 16, 1,-284 
Colebrooke, Miscellaneous 

Essays, 6, 67, 74, and 
passim 

Commentary, 31 
Commentators on the Ve- 
da, their proofs of its 
authority, 67 ff. 

Cowell, Prof. E. B., his 
translation of the Kusu- 
manjali, 128 

■ his aid acknow- 

ledged, 201, 290 f., 308 


D 

Dadhyhnch, 220 
Daityas, 201 
Daksha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 f. 
Dbarma, 300 
Dhl, 224 
Dhisha^a, 202 
Dhisha^S, 255 
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DhTti, 224 
Dhnivfi, 20 
Dionysus, 264 
Dissolution of the Uni- 
verse, 96, 303 
Dushkrita, 53 
Dvaipilyana, see Xrishna 
Dvapara age, 37, 41, 46, 
48 f. 

Dyaus, 246, 266 

E 

Eprptians, 183 f. 

Ekantins, 289 
Ekavimsa, 11 
Empedocles, 273 
Epimenides, 273 
Euripides, 264 f. 

F 

Freedom of Speculation in 
India in early times, 57 

G 

Gatha, 23 
Ganambika, 264 
Gandharva, 268, 260 f. 
Gandharvas, 46 ff. 

Ganes'a, 264 
Gargi, 164 
Gaudapada, 265 
Gauua, or figurative sense 
of words, 108 
Gauri, 264 
Gaya, 244 
Gayatra, 11, 276 
Gayatri', 7, 11, 13 f., 263 

varieties of, 263 

mother of the Ve- 
das, 12 
Girisa, 34 
Gir, 224 

Gods, capable of acquiring 
divine knowledge, 99, 
141 

GoldstUcker, Prof., his 
Dictionary referred to, 
201 

Manava-kalpa-sQ- 

tra quoted, 96 ff. 

■ , ■ his aid acknow- 

ledged, 84, 93, 97, 295, 
803, etc. 

Gotama, author of Nyaya 
Satras, 111, 113 


Gotama, rishi, 23'5 
Ootamas, 232, 238, 241 
Grammar, 31 
Gfitsamadas, 233, 235 
Grole’s HistoiVof Greece, 
268, 270 ff. 

Gunas, 12, 32, 44, 150, 
165, 196 
Guru, 91,JL80 
Govinda Ananda quoted, 
103, 165, 167, 164, 190, 
and passim 

H 

Hall, Dr., aid from him 
acknowledged, 12, 52 

Sankhya Sara, 

185, 193 
Hanta, 254 

Haridasa Bhattacharyya, 
128 

Haridrumata, 299 
Harivaihs'a quoted — 
47,-12 
11,616,-12 
11,666 ff.,— 13 
12,425 ff.,— 14 
Haug, Prof., on the signi- 
fication of the word 
hrahmay 233 f. 

Hellenic race, its differ- 
ence from the Indian, 
273 

Herodotus quoted, 183, 
210 

Hesiod quoted, 183, 268 
Hiranyagarbha, 13, 136, 
163, 286, 306 
Homer, 269 ff. 

Hotra, 266 

Hymns, distinguished as 
new and old, 224 ff., see 
Mantras 

I 

Ignorance, 164 
Ikshvaku, 286 
Inferior science, 31, 206 
Ha, 265 

Indra, 4, 99, 103, 142, 
220, and passim 

sceptical doubts, 
regarding Indra, 254 
- ■ — source of inspira- 
tion, 261 f. 


Inspiration, its nature, 1 25 
Intuition of rishis, 125 ff., 
_ 183 
Is'a, 45 

Isaiah referred to, 224 
Itihasas, 2, 9, and passim, 
see Smfiti 


J 

Jabala, 299 
Jabala, 298 f. 

Jagatl metre, 11,276,278 
Jaimini, 39, 40, 42, 45,93, 
98, 141 

■■ ■ — controverts opin- 

ions of Budortlyaua, 
141 ff. 

Jalada, 55 

Jan (to generate), 232,237 
Janaka, 56 
Janamejaya, 63 
Janasruta, 295 
Janasruti, 295 ff. 
Jaradgava, 80 
Jatavedas, 237, 241 
Jayanarayana Tarkapan- 
chanana, 120, 175 
John (St.), his First 
Epistle, 239 

his Gospel, 239 

Journal of the Royal Asia- 
tic Society referred to, 
2, 67, 118, 264, 290 
JuhO, 20 


K 

Xaiyyata, 95 ff. 
Kakshasena, 297 
Ealanja, 68 
Kalapa, 91, 132 
Ealapas, 96 
Ealapa, 91 
Ealapaka, 79, 132 
Ealatyayapadishta, 84, 
290, 312 
Ealchas, 270 f. 
Eali-yuga, 49 
Ealiddsa, 69 f., 83 f., 89 
Ealpa siltras, 180, 206 
Ea^ada, 106 and passim 
Eandarshis, 304 
Kaiiva, 220 
Eanvas, 229 
Ea^yas, 297 
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Kapi, 297 

Kapila, 37, and paseim 

how treated by 
S'ankara, 184 ff. 
Kapinjala, 241 
Karmakd^ija, 64 
Karma-mimansil, see POr- 
ya-mlm^sil 
Karmasiddhi, 264 
Earttikeya, 264 
Ka^apa, 285 
Eatna (sage), 77) 83, 91, 
132 

Eathas, 96 

Eatha TJpanishad quoted, 

i. 3, 3, and 10 — 162 
— 3, 11,-161 

ii. 23,-36 

iii. 3, lOf.,— 158ff. 
Eatbaka, 76 f., 79, 83, 91, 

132 

Efityayana, 179 
Eatyayana's S'rauta Su- 
tras, 47 

Eaurma-purana, 200 
EauB'ika, 249 
EausbltakT Br., 5, 304 
Eausbitakins, 56 
Eauthuma, 76 f., 83 
Eavi, 218 
Ees'aya, 28 
Elkatas, 79, 215 
Eohler, Prophetismns der 
Hebreoer, 173 f. 

Eratu, 34 
Eri, (to make), 232 
Erisbna, 29, 42, 286 
E^dshna Dyaipayana, 38 f. 
Erita-yuga, 8% 40, 47 ff. 
Erittikas, 307 
Eullaka on Mann, 6, 14, 
23, 26, 180 
EumSLrila, 95 
Euihyya, 23 
Ep^ikas, 233, 247 
Eusnmanjalt quoted, 128ff. 
Eusurubiuda, 77 
Euthumi, 77 , 83 
Eutsa, 213 

L 

Lassen, In, Ant, 33 
Lauk5.yatilt«s, 199 
linga-pttrSnai 263 
Loknyata, 95 
Loiniuianiha^a^ 41 


M 

Madbava, author o^ NyS- 
ya-m^a-wistara, 82 

author of the Sar- 

ya-darErana-sangraha,86 
■ > ■- author bf the Ve- 

dartba-prakasa, onT.S., 
quoted, 66 if. 
Madhuchhandas, 805 
Madhuvidya, 141, 286 
Madbusu(mna Sarasyatl, 
194 

Madras, 81 

Mabubbarata, origin of 
the name, 29 

— is a Veda relating 

to Erisbna, 29 

equal to the Veda, 

29 

— composed by Na- 

rayana, 39 

— ■ why composed, 42 

quoted — 
Adi-parvan — 

258,-31 
261, 264 f.,— 29 
645,-29 
2298,-29 
2314,-29 ' 
2417,-38 
4236,-38 
Vana-parvan — 
13432,-12 
Udyoga-parvan — 
1637,-288 
Bhlsbraa-parvan — 
3019,-14 
S'dnti-parvan — 
7660,-85, 101 
8606,-49 
8633 ff.,— 16, 69 
12920,-14 
18088 ff.,— 48 
13432,-12 
13476,-49 
13651,-289 
13678,-40 

SyargdrobaQika-paryan 
looff.,— 29 
Mahabbasbya, 95 
Mab&s'ala S'aunaka, 31 
MabSsena (ESrttilroya}, 
264 

Mahat, 154, 172 f. 
Mahetfyara, 16 


Mahidbara on the VfiJ# 
San- quoted, 39 
Maitreya, 37 
Maitr! Upanisbad— 
yi. 22,-176 
MdlatT Madbava, 90 
Mana (Agastya), 247 
Mdnas, 233 

Munava - dharma - ^Sstra 
quoted — 

i. 21 ff.,— 6 

— 85 f., —48 

ii. 10 ff.,— 24 

— 76 ff.,- 7 
• — 97,-26 

— 166 f.,— 288 

iv. 123 f.,— 26 
ri. 82 ff., — 24 

xi. 243,-85 

xii. 91,-190 

— 94ff.,— 23 

— 106,-24, 181 
Mandbatri, 229 
Manava-kalpa-sutra, 96 
Manisha, 224 
Manman, 224 
Mantras, 1, 33, 62ff., 115, 

224 

— magical power 

ascribed to, 275 ff. 
Manu, 181 f.) 190, 220, 
285 

Manvantaras, 38 
MarTchi, 34 

Markandeya Purana, 102, 
1 ff., quoted, 1 1 
Maruts, 102, 226, 263 
Mati, 224 

Matsya Purana, uL 2ff. 

quoted, 28 
Mauda, ^ 

Maya, 164, 195, 202 
Medb^itbi, 6 
Medhavi, 218 
Mem, 50, 52 
Mitra, 225, 227 
Mimansa, see P6rya*mi- 
milnsa, 28 

Mlmansakas, their alleged 
atheism, 94 f. 
Mlmansa-ySrttika, 95 
Minerva, 273 
Moksha-dharma quoted, 
199 f. 

Mudakas, 96 

Mukhya, or proper senes 
of words, 107 
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Muller, M., Tvofr, aid re«> 
ceived from 237 

Ancient Sanskrit 

Lit., 1, 2, 36, 63, 66 f., 
175, 260 f, 

Chips, etc., 48 

— Jour. B. A. S., 

280, 236, 266 

Jour, of Ger. Or. 
Soc., 20, 104, 127, 183 
Mundaka Upanishad — 

i. 1, 1-5,— 30; 204, 284 

ii. 1, 4, and 6, — 30 

iii. 1, 1,-176 
Muni, 219 
Muses, 267 


N 

N^bhaka, 230 
Nubhaka, 229 
NaWn, 246 

Nagelsbach’s Nachhomer- 
ische Theologie, 273 
Nagojibhatta, 96f£» 
Nahusha, 283 
Naichasakha, 79 
Naka Maudgalya, 22 
Name and Form, 162, 166, 
163, 167, 302, etc. 
Nasatvas (As vine), 240 
Narada, 32, 34 
Narayana, 47. 
Narayaua-tirtha, 128 
NarusansTs, 216 
Navagva, 221, 246 
Nestor, 273 
Nigada, 46 
Nigama, 180 
Nirukta, quoted — 
i. 20,— 118, 213 

iii. 11,-213 # 

iv. 6,-212 
vii. 1, 3,-211 

— 16,-219 
Tiii. 3,-277 

I. 32,-213 

— 42,-212 

referred to, 180, 

206, 247 
Nitha, 224 
Nivid, 224 
Nodhas, 235 
Nrimedha, a rishl, 218 
Nyaya, T^hether theiafic or 
not, 133 


Ny5ya SOtras quoted, 
108 

Nyaya-mdla-Tistara, quot- 
ed, 82, 179, 181 
Nyaya-sutra-v^tti, 108 

0 

Odana oblation, 4 
Odyssey, 269 f., 272 f. 
Omkara, 44 
Oracles, 273 

P 

Padma-purana quoted, 27 
Paila, 39, 4rf., 46 
Paingins, 66 
Paipplada, 66 
Panenadasa-stoma, 11 
Pauchajanab, 168 
Panini, 66, 91 
Pankta, 16 

Paras'ara, 38, 40 f., 46, 
199 f. 

Paras'ara Upapurana, 199 
Paijanya, 262 
Paruebhepa, a risbi, 212 
Pasupata system, 202 
Pasupatas, 196 
Patanjalas, 195 
Pataiijali, Mababbasbya, 
56, 95 f. 

Yoga, 198 

Paulkasa, 34 
Paurusheya, 9, 90, 134 
Paurusheyatva, 90 
Pavana, 6 

Pertsch, alphabetical list 
of initial words of rich^ 
verses, 103 
Phemius, 270 
Phseacians,' 269 
Philosophical systems, 
their mutual relations, 
194 ff. 

Pippalada, 298 
Pippaladakas, 96 
Pitamaha, 28 
Plati, 244 
Plato quoted, 1 83 
his ideas on in- 
spiration; 273 
Polyphemus, 266 
Prabhakara, 91, 180 
Pradhana, 160, etc. 
Prakriti, 164, 166 


Pramaganda, 79 
Praskanva* 220 
Pra^na Upanishad, Oomm. 
on, 191 

i. 1,-297 

PrasthSua-bheda, 194 ff. 
Praudhi-vada, 201 
Praiiga, 278 
Prithivi, 266 
Priyam^ha, 220 
Prosody, 31 
Psalms, 224 
Pulastya, 34 
Pulaha, 34 
Pundankaksha, 89 
Puranas, 2, 27, and passim, 
see Smriti 

created before the 

Vedas, 27 f. 

■ eternal, 28 

" form with the Iti- 
hasas a fifth Veda, 33, 
42 

Pururavas, 46 ff., 206 
Purusha, 3, 4, and passim 
Purusha-medha, 36 
Purusha-Bukta (R. V. x, 
90, 1, 9), 3, 61, 69, 89 
Purva - mimansa Siitras 
quoted, 70 ff. 
Purva-mtmansa, its object, 
139 

Pushan, 226, 263 
Pythagoras, 273 


B 

Baghunandana, 68 
Bagbuvans'a, 77 
Bahugauas, 241 
Baikva and Bainka, 296 f. 
E&jas, 12, 32, 48, 160 
Biqasuya sacrihee, 184 
Bajendra lal Mittra, bis 
translation of the Upa- 
nishad, 167, 296 f., 299 
Bakshases, 66 
Ramanujas, 196 
BamiiyaQa, i. 1, 94 quoted 

29 

— equal to the Veda, 

30 

Bathantara, 276 
Rationalistic treatises, 24 
Ri (to move, send forth), 
‘ 240 
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^bhus, 237, 261 
Rich, 224 
Bich-versea, 11, 12, 15 


1, 2, *-219 
8, 11, 12,-254 
12, 11,-224 
18, 6, 7,-258 
20, 1,-232 
22, 10,-255 
27, 4,-225 
31, 1, 2,-251 
— 11,-266 

— 18,-232 
82, 1,-212 
37, 4,-262 
40, 6, 6,-260 

46, 3, 4,-220 

47, 2,-232 

48, 14,-220 

60, 3,-225 

— 6,-242 

61, 2,-241 

— 4,-241 

— 16,-232 

62, 18,-236 
66, 2,-261 
67, 3,-276 

— 4,-311 

77, 6,-242 

78, 5,-242 
80, 16,-220 
89, 3,-226 
91, 11,-242, 

94, 1,-241 
96, 2,-225 
102, 1,-242 
109, 1, 2, 4,-311 

116, 1,-240 

117, 26,-233 

118, 8,-220 
130,6,-236 

— 10,-226 
131, 6,— 220 
139, 9,-220 
143, 1,-225 
162, 6,-263 
164, 6, 6,-279 

20,— 176 
— 26,-276 
- 37,-279 
169, 8,— 69 
171, 2,-286 
176, 6,-220 
1% 2,-183, 245 
108, 6,-188 


Big-veda ^niinued— 
First Mandala— 
184, 6,-233 * 
186, 1,-280 
Second Mandala — 
8, 8,-256 

17, 1,-225 

18, 3,-226 

19, 8,-235 

23, 2,-260 

24, 1,-226 
85, 2,-236 
39, 8,-233 

Third Mandala — 

1, 20,-226 

2, 1,-237 
18, 3,-265 

21, 3,-251 

29, 15,-248 

30, 20.— 233 
32, 13,-226 

39, 1, 2,-226 
43, 6,-248 
53, 9,-248 
— 12,-^276 

— 14,-216 

64, 17,-261 
68, 3,-220 
62, 7,-226 

— 10,-263 
Fourth Mandala— 

3, 16,-242 

5, 3,-259 

— 6,-259 

6, 1,-259 

— 11,-233 
11, 3,-259 

16, 20, 21,-233 

20, 6,-220 

32, 12,-242 

43, 1, 2, — 255 
60. 1,-221 

Fifth Mandala — 

2, 11,-235 
11, 6,-242 

22, 4,-243 
29, 1,-261 
29, 16,-235 
SI, 4,-276 

40, 6,-276 
42, 6,-220 

— 13,-226 

44, 8,— 69 

45, 4,-248 

65, 8,-227 
73, 10,-236 


Big-veda continued^ 
Sixth Mandala— 

14, 2,-251 

16, 47,-236 

17, 13,-227 

18, 15,-261 
19, 4,-221 
21, 6,-221 
— 8,-221 
22, 2,-221 

— 7,-227 
26, Jj,— 261 

32, 1,-236 

34, 1,-227, 261 
38, 3,-243 
44, 13,-227 

47, 3,-264 

— 10,-261 

48, 11,-227 

49, 1,-227 

50, 6,-227 
— 16,-221 
52, 2,-233 
62, 4,-228 
69. 2,-262 
76, 19,-277 

Seventh Mandala — 
7, 6,-236 

15, 4,-237 
18, 1,-222 
19, 11,-277 
22. 9,-237 
26, I,--- 238 
29, 4,-222 
31, 11,-238 

33, 3,-277 

— 7-13.-246 

34, 1,-255 

— 9,— 255 

35, 14,-234 
37, 4,-234 
68, 1,-222 

2,-228 

66, 23,-228 
69, 4,-228 
61, 2,-240 

— 6,-228 
64. 4,— 236 
66, 11,— 266 

67, 5,-243 
76, 4,-222 

86, 1,-243 

87, 4,-248 

88, 4,-248 
91, 1,-222 

93, 1,-228 

94, 1, 2,-238 
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Rig-reda cimtinuei,-^ 
Seventh Mandala — 
97, 8, 5,-261 

— 9,-234 
104, 15,-212 

Eighth Mandala — 

3, 3,-249 
5, 18,-243 
5, 24,-228 
6, 10,-250 

— 11,-228 

— 33,-236 
-41,-251 

— 43,— 229 

8, 8,-243 

12, 10,-229 
14,-258 

— 31,-240 

13, 7,-262 

— 26,-240 
16, 7,-251 

19, 5, 6,-3 

20, 19,-229 
23, 14,-229 
25, 24,-229 
27, 11,-243 

— 13,-256 
86, 7,-222 

39, 6,-229 

40, 4, 5,-230 

— 12,-229 

41, 2,-229 

— 6, 6,-266 

43, 2,-238 

44, 12,-230 

48, 3,-265 

49, 9,-277 

51, 4,-234 

52, 4,-262 
55, 11,-230 

63, 7, 8,-230 

64, 6,-69, 267 

65, 5, 6, 12,i-230 

77, 4,-238 

78, 3,-263 
— 6,7,-262 

79, 3,-234 
84, 4, 6,-238 

88, 4,-253 

89, 3, 4,-254 
— 10, 11,-253 

90, 16,-256 
Ninth Mandala — 

9. 8,-231 
12, 7,-267 
25, 5,-265 
83, 5,-256 


Rig-veda crniinM — 
Ninth Mandala — 

4!?. 2,-231 
62, 1,-103 
73, 2,-239 
76, 4,-265 

87, 3,-249 
91,5,-231 
92, 3,-267 

95, 1,-239 

— 2,-265 

96, 5-7,-266 

— 11,-222 

— 18,-251 
99, 4,-231 
107, 7,-251 
no, 7,-223 
114, 2,-234 

Tenth Mandala — 

4, 5,-259 
4, 6,-231 
7, 2,-239 
14, 15,-223 

20, 10,-263 

21, 6,-259 
23, 5-7,-239 

26, 4,-263 

27, 22,-252 
31, 7,-280 
34, 13,-212 
36, 5,-260 

39, 14,-236, 267 
42, 1,-244 
54, 3,— 221 , 

— 6,-234 
57, 2,-278 

— 3,-229 

61, 7,-253 

62, 1, 3,-246 

— 4, 5,-246 

63, 17,-244 
66, 6,-311 

66, 14,-223 

67, 1,-239 
71, 1-6,-256 

71, 3,-105 

72, 1, 2,-249 

80, 7,-237 

81, 4,-280 

88, 8,-263 

— 18,-280 

89, 8,-231 

— 5,—- 69 

90, 1,-61 

— 9,-3, 61, 89 

91, 8,-259 

— 13,-231 


Rig-veda cojiftwiwd— 
Tenth Mandala— 

— 14,-240 
96, 14,-212 
96, 6,-223 

— 11,-231 
98, 9,-223 
101, 2,-234 

106, 6,-59 

107, 6,-244 

109, 4,-250 

110, 8,-257 

111, 1,-244 

112, 9,— 252, 262 

114, 8, 9,-277 

115, 5,-252 

116, 9,-240 

117, 6,-212 
125, 3-5,-257 
129, 2,-212 

. — 6,-59 

5-7,-280 

— 6,-60 
ISO, 1-7,— 277 f. 

139, 6,-260 
154, 2, 5,-260 
160, 5,-231 
167, 1,-250 
176, 2,-268 
177, 1,-258 
190, 1,-250 

Rishis, nature of their in- 
spiration, 125, 183 

■ “seers'' of the 

hymns, 211 

distinguished as 

new and old, 218 fT. 
speak of them- 
selves as authors of 
hymns, 232 ff. 

supernatural cha- 
racter ascribed to,245ff, 
p ■ — conscious of divine 
inspiration, 252 ff, 

their opposite 

views how reconcil- 
able, 274 f. 

' — their confession of 
ignorance, 279 ff. 

■ " — ' their idea of in- 

spiration different from 
that of later writers, 
281 f. 

rival the gods, 283 

Ritual, 31 
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It5er, Dr. E«, his transla* 
tions and introductions 
to the Upamsbads, 36, 
186, 193, 254, 284 

his Bhasha-pari- 

chheda, 133 

— his German trans* 

lation of the Vaiseshika 
aphorisTOs, 118, 120 
— —■■■■ his remarks on the 
doctrine of the Upani- 
shads, 173 

his remarks on the 

Sankhya, 193 
BomaharsheQa, 39 
Both, Illustrations of Ni- 
rukta, 47, 230, 246 f. 
Budra, 64, 234 

■■ composed of the 

Sama-veda, 27 
Budras, 102, 234 


S 

S'abara, Svamin, 70, 80 
Sacrifices, the five great, 20 
Sacrifice eternal, 6 
Sadasaspati, 258 
Sadhyas, 6, 12 
Sagara, sons of, 190, 192 
S'Sehas of the Veda, 37, 
42, 56 

S'akti, 164, 173, 306 
Sama^rathantora, 11 
Sama-veda, impurity of its 
sound, 26 f. 

i. 299 quoted, 252 

Saman, 224 
Saman-yerses, 11 
S'ami wood, 46 
Samidhenfs, 213 
S'atfisa, 224 
Sailiyai^a-vidya, 295 ff. 
Sanaka, 34 
Sanatkumara, 32 f. 
S'asdUya, an ancient sage, 
178 

author of the 

Bhakti Sutras quoted, 
177 f. 

S'ankara AehaiTa’s com- 
mentary on the Brahma 
fiataras quoted, 62, 98ff., 
106, 108, 140 ff., 177, 
182, 185 ff., 203, 289, 
^Iff. 


S'ankara Acharya’s com. 
mentary on the Br. Ar. 
Up. quoted, 34, 204 ^ 
■ — — his comm. W the 
Chhandogya Up., 296 
— his comm, on the 
Pras'na^Up. quoted, 191 

on the Taitt. Up. 

quoted, 191 

S'aukara Miefra comm, on 
Vaif^eshika, 120, 125 
Sankhya aphorisms, 133, 
168 

Sfinkhya-karika, 138, 166 
Sankhya-pravachana-bhfi- 
shya, 196 ff. 

S'antanu, 45 
Saptadasa-stoma, 11 
Sarasvati, goddess, 14, 
254 f., 257, 282 

mother of the 

Vedas, 14 ^ 

the river, 41 

S'ariraka • mimansa - bha- 
shya, 98 See S'ankara 
Acbarya 

S'ariraka siitras, 98 
Sarva-dars'ana- sangraha- 
86 ff. 

S'atapatha Brabmana, 
quoted — 

iii. 4, 1, 22,-47 

iv. 1, 2, 19,-53 

6, ““7 

— 1, 2, 19,-5 
vii. 6, 2, 52i,— 9 
ix. 4, 4, 4,-223 
X. 3, 6, 12,— 31 

— 4, 2, 21,-14 

— 6, 5, 4,-104 
xi. 6, 1, 1,-48 

— 5, 6, 1-7, 10,-18 
-5, 8, 1,-4 

xiv. 4, 3, 12,-9 

— 5, 4, 10,-8 

— 7,1,22,-83 
Sattva guna, 12, 32, 150 
Sstvata-sambita (the Bha- 

gavata Pur.) 42 
Satyakdma, 29^ 

Satyavaha, 31 
Satyayatl, 45 
S’aunaka, 297, 305 
S’aunakas, 55 
Savitri, 263 
S&vitrl, 7p 14 


Sayana, hisVedlrtha-pra- 
kOs'a, or commentary on 
B.V. quoted, 68 ff., 76, 
78, 80, 105, 206, 215, 
219 

Savugvan, 296 
Siadhanta-muktavali, 133 
S'iksbd, 206 
Skambha, 3 
Skanda, 264 
S’lokas, 9, 205 
Smriti, 21, 181, and passim 
Smritis, extent and con- 
ditions of their autho- 
rity, 181 ff. 

Sobhari, 229 
Soma, god, 8, 223 • 
source of inspira- 
tion, 264 ff. 

Soma^arman, 92 
Soul, unity of, 190, 203 
Souls, diversity of, 169, 
175 

Sound, eternity of, affirm- 
ed, 71 ff.. 90 ff. 

- denied, 89, 109, 
137 

Species or Genera eternal, 
102 

Sphota, 44, 104f., 136 f. 

S ramana, 34 
S'ruti, 24 
Sruya, 20 
Stoma, 224 
Stuti, 224 
Sudas, 277 

S'udras, unfit for study of 
Veda, 42, 68, 99, 292ff. 

may attain the 

highest bliss, 178 
S'uka, 43 
Sumati, 224 

Sumantu, 39, 40, 42, 45 
Superior science, 31, 206 
Sushtuti, 224 
SOrya, 6 f., 266 
SQta, 39, 43 
Svadhd, 20, 254 
Syaha, 254 
Svar, 6, 7, 14 
Svarbbfinu, 276 
Syayambbuva mnnyan- 
tara, 39 f. 

S'yetaketu, 155 
SVetusvatara, sage, 284 
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S'vetaBvatara Upaaishad 
quoted— 
it. 5,-166 

— 10,-164 

T. 2,-184, 188 ff., 283 
Ti. 6,-170 

— 11,-171 

— 18,-304 

— 21,-284 

S’yavasVa, 222 • 


T 


Taittirlyas, 51 
Taittirlya Aranyaka, vii. 
8,-22 

Taittirlya Bralimana [?], 
275 

. , — - quoted — 

ii. 3, 10, 1,-8 

— 4, 2, 6,-278 

— 8, 8, 6,-10, 234 

iii. 3, 9, 1,— 10 

— 10, 11, 3,-16 

— 12, 9, 1,-15 
Taittixiya Samhita quoted, 

i. 2, 1, 1,— 59f. 

ii. 5, 8, 3,-212 
vii. 3, 1, 4,-17 

Taittirlya Upauishad, 65 
— — comm, on, 191 
Tamas, 12, 32, 150, 202 
T&masa works, 202 
Tapas, 250 

Tarka-sangraha, 127, 133, 
150 

Taksh (to fabricate), 232, 
235 

Telemachus, 273 
Thamyris, 269 
Thirlwall, Bp., his history 
of Greece, 274 
Tikshnas'ringa, 264 
Time, 4 
TiraschT, 238 
Tittiri, 77, 83 
Tretfi-yupa, 37, 46, 47 
Triple science, 8 
TrisarvT, 63 
Trishtubh, 278 
Trita, 212 
Tritsus, 277 
Trivyit, 11 
XvashtH) 252 


U ' * 

Udayanft AchSryya, 128 
Uddalaka Aruni, 286 
XTktha, 224. 278 
Ukthya, 11 
Ulysses, 270 

Unborn Female, 165, 171 
Unborn Male, 165 
Upabhjit, 20 

Upanishads, 1, 2, 138, aud 
passim 

superior to other 

parts of the Veda, 31 
their doctrines uni- 
form according to S’an- 
kara^but really various, 
108, 176 
Upapurunas, 30 
Urvas!, 45 ff., 205, 247 
Us anas, 249 
Ushas, 243 
Ushmas, 44 
Ushnih metre, 11, 278 
Uttartopi, 47 

V 

Vaoh, 8, 10, 104f., 263f., 
266 f., 282 
Vachos, 224 
Va|asaneyinis, 63 
Vajasan^i ritual, 63 ■ 

Samhita quoted— 

iii. 53, — 229 
V. 2,-46 
xiii. 63,-9 
ivi. 63, — 60 
iviii. 62, — 223 
XXX. 18,- -53 
Vajins, 51 f. 

VairQpa, 11 

Vaii^ampSyana, 39, 40, 42, 
45, 50 £F. 

Vaiseshika, 106, 175 
Vaisbnavas, 196 
Vaisvanara (Agni), 237 
Vaivusvata Manvantara, 
31 f., 45 

V aktratunda (Oane^ a) , 264 
Viilakhilya xi. 6, — 262 
Valmiki, 77 

Varuna, 227, 248, 247 f., 
262 

source of inspira- 
tion, 262, 266 


VarOtrl, 255 
Vasavya, 4h 
Yashat, 254 
Yashaikara, 14, 21 
Yasisbtha, 34, -246 if. 
Yasishthas, 223, 246 
Yastoshpati, 253 
Yasus, 102, 226, 234 
Yatsa, 243 

Yatsyayana quoted, 115 
Yayu, 6 f., 222 
Yayu Pur&na, 27 f., 39, 
61 

Yedantas, 1, see Upani- 
shads 

Vedanta SOtras, 98 ff. 
Yedartha-prakfijia on R.Y. 
quoted, 58 ff., 80 

on T.S., 83 ff. 

Yedas, general account of, 
If; 

division into Man- 
tra and Brahmana, 1, 62 
sprang from sacri- 
fice of Piirusha, 3 

from Skambha, 3 

from Indra, 4 

from Time, 4 

from the Odana- 

oblation, 4 

objects of worship 

and supplication, 4 

sprang from Agni, 

Yayu, and Surya,4f.,61 
their eternity af- 
firmed, 6, 18, 71,76,78, 
105, 303 

their eternity de- 
nied, 109, 117, 119, 130 
134 

their superhuman 

character {a^auruskeya* 
6 

sources of the 

names, forms, and func- 
tions of creatures, 6, 16, 
104 

created by Prajfi- 

pati and from the waters, 
8, 14 

the breathing of 

the great Being, 8, 135, 
205 

created by means 

of speech and soul, 9 

one with speech, 

mind, and breath, 8 
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Vedas dug iroiA the mind- 
ocean, 10 ’ 

axo the hair of Pra- 

japati’s beard, 10 

the- offspring of 

Vach, 10 

— created separately 

from Brahma's mouths, 
10 f. 

— characterized se- 
verally by the different 
gunas, 12 

created by Brahma, 

12 

the Gayatri their 

mother, 12 f. 

created from dif- 
ferent parts of Brahma’s 
body, 13 

created by Achyu- 

ta, 14 

Sarasvati their mo- 
ther, 14 

all things compro- 

prehended in them, 16 
sources respec- 
tively of form, motion, 
and heat, 16 

breathings of Ma- 

hes’vara, 16 

infinite in extent, 

17 

Vishnu composed 

of them, 18, 27 
study of, a sacri- 
fice, 20 

study of, its bene- 
fits, 21 

encomiums on stu- 
dy of, 21 ff. 

useless to the de- 
praved, 26 

recollecting and 

repeating them removes 
sin, 26 

the energy and 

body of Vishnu, and 
severally the substance 
of Brahmff, Vishnu, and 
Eudra, 27 

— created after the 

Purff^as, 27 

— insufficient without 

. the Itihasas and the Pu- 
rfinas, 29 

corrected by Brah- 

ma-vaivartta ]^rana, 
30 


Vedas voice of Brahma, 
30 

their hymas form 

the inferior science, 31 

classed with other 

s'astras, 31, 33 

their ceremonial 

part decried in the Bha- 
gavad Gita, Chhandogya 
Upanishad, and Bhaga- 
vata Puruna, 32 ff. 
in the state of pro- 
found sleep are no Ve- 
das, 34 

Soul not known 

through thorn, 36 

originally one, 

37 ff., 47 

division of 37 ff. 

their original ex- 
tent, 38, 40 

necessity for their 

division, 40 f. 

cannot bo heard 

by women, S'udras, etc., 
42, 299 

discrepant account 

of their division, 47 

carried off by two 

Asuras but recovered by 
Brahma, 49 

form the eye of 

BrahmS, 49 

their periodical dis- 
appearance, 49 

mutual hostility of 

adherents of different 
Vedas, 49 ff. 

schism among ad- 
herents of Yajur-veda, 
and its separation into 
white and black, 50 ff. 

vindication of them 

against objections, and 
defence of their autho- 
rity, by tbeir commen- 
tators, 67 ff. 

arguments of the 

Mlmansakas in favour 
of tbeir eternity and au- 
thority, 70 ff, 

“seen" by the 

rishis, 86, 212 

— reasonings of the 

Vedantists on their eter- 
nity and authority, 98 ff. 
sprang from Brah- 
ma, 106 


Vedas, how interpreted by 
theologians, 107 
— — arguments of the 
adherents of the Nyaya, 
Vaiseshika, and San- 
khya in support of their 
authority, but against 
their eternity, 108 ff. 

texts of, inter- 

reted variously by 
ifferept philosophers, 
138 ff. 

distinguishedfrom 

all other S'astras by 
being independent and 
infallible, 179 ff. 

recapitulation of 

arguments in support of 
their authority, with re- 
marks, 207 ff. 

ideas of the rishis 

regarding the origin of 
their hymns, 217 ff. 
hymns of, distin- 
guished as old and new, 
224 ff. 

hymns of, made, 

fabricated, or generated, 
by the rishis, 232 ff. 

hymns of, ascribed 

to the inspiration of the 
gods, 262 ff. 

hymns of, a magi- 
cal power attributed to, 
276 ff. 

■ ■■ ■— sprang from the 
leavings of the sacrifice, 
287 

Vedhds, 219 
Verbal brahma, 36 
Vidcha, 66 
Vidhi, 64 
Vidura, 296, 300 
Vidvan - moda - taranginT, 
208 

Vijnana Bhikshu, 133, 
172, 196, and passim 
Vidya, 206 
Vimada, 239 f., 263 
Vimados, 239 
Vipas’chit, 219 
Vipra, 218 
Viraj metre, 11, 278 
Virochana, 142 
Virfipa, 69, 76, 220, 246, 
267 

Vishpu, 37, 40, 63, 244, 
262, 266 
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Vishnu, composed of the 
Veda, 18, 127 
Vishnu Purana quoted — 

i. 2, 13,-4 

— 6, 48 ff.,— 10 

— 6, 58,-16 

— 17, 54,-201 

ii. 11, 26 

iii. 2, 12,-49 

— 2, 18ff.,— 37 , 

— 3, 4 ir.,-r37 . 

— 3, 19ff.,— IS* 

— 4, Iff,— 38 

— 5, 2 ff.,— 49 

— 6, 22f.,— 18 

— 18, 22,-128 

iv. 6,-47 

Vis'vamitra, 247 f., 276, 
283 

Vis’vanatha Bhattachury- 
ya, 108, 217 
Virfvavasu, 260 
Visvedevas, 102 
Vivasvat, 286 
Viyukta, 126 


Vrihaduktha, 234 * 
Vrihat-sama, 11 
Vfihaspati, heretical 
teacher, 202 

Vrihaspati, atlthor of a 
smyiti, 181 
Vrisha, 264 
Vrittrf^ 228 
Vyahritis, 44 
Vyadha, 300 
Vyakhyanas, 205 
Vyusa, 37, 77, 89 


W 

Weber, Prof., Ind. Lit., 
53 

Ind. Stud., 22, 47, 

53 ff., 193 f, 296, and 
passim 

Vaj. San. Spec., 

275 

Whitney, Prof., his opin- 
ion referred to, 268 


Wilson, Ijfof. H. H., 2 
tra^lationof Vish- 
nu Purfina|ll, 52, 193, 
and passion ^ ^ 

translation of lUg- 

veda, 2 

Sfinkhyakarika, 44 

Women unfit for the study 
of the Veda, 42, 68 


Y 

Yajnadatta, 102 
Yajna-parihhasha, 62 
Yajnavalkya, 50 ff. 
Yajush, 224 
Yajush- verses, 11 
Yama (Agni ?), 247 
Yama, 245, 250 
Yaska, see Nirukta 
Yoga aphorisms, 184, 201 
Yogas, 137 
Yogins, 126 
Yukta, 126 


THE END. 
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